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PREFACE 
TO LOEB PLOTINUS VI-VII 


The text of these volumes corresponds to that of 
the third volume of the revised editio minor of Henry 
and Schwyzer (Plotini Opera III, Oxford Classical 
Texts, 1982), with correction of printers’ errors anda 
few changes in punctuation, except in the following 
places, where the changes are indicated in-the 
critical notes: 


vol. VI vol. VII 
VI. 1. 12. 38 VI. 7. 1. 48-9 
VI 2.5.5 VI. 7. 7. 25 
VI. 2. 9. 21 VI. 7. 7. 26-8 
VI. 3. 4. 36 VI.8.1.7 
VI. 4. 3.15 VI. 8. 14. 19 
VI. 5. 8. 29-31 VL. 8. 18. 29 
VI. 5. 10. 44 VI. 8. 21. 28 
VI. 5. 12.6 


Indices have not been provided. The availability of 
the recently published Lexicon Plotinianum (by J. H. 
Sleeman and Gilbert Pollet: Leiden and Leuven 
1980) makes the provision of a selective word-index 
unnecessary and likely to be misleading; and the 
Index Fontium in Plotini Opera III (see above), while 
not complete, is very extensive and must be referred 
to by anyone seriously interested in the sources of 
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Plotinus; work on its revision and expansion is 
continuing. 

The preparation of Volumes VI and VII for publi- 
cation has been assisted by grants from the British 
Academy and the Leverhulme Trust, which are 
gratefully acknowledged. 


A. H. ARMSTRONG. 
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VI. 6. ON NUMBERS 


Introductory Note 


THis treatise is number 34 in Porphyry’s chronological 
order. It immediately follows the work now generally 
referred to as the ‘‘Gross-Schrift” or “Great Work”, which 
Porphyry so strangely divided into four and placed in three 
different Enneads (see Introductory Note to III, 8), so that 
in his Ennead edition it appears as II]. 8 (30), V. 8 (31), V.5 
(32) and 11. 9 (33). V. 5 contains a brief account of what 
Plotinus thought about the One and numbers in chapters 
4 and 5, and the present treatise is announced at the end of 
chapter 4: “If there are any difficulties about this, we will 
deal with them later.” The status of numbers in the 
intelligible world and the generation of Numbers and 
Forms from ultimate principles, the One and the Indefinite 
Dyad, had been matters of interest and importance to 
Platonists since the lifetime of Plato himself, especially to 
those who were influenced by that side of their traditional 
inheritance which goes back to the Pythagoreans. Between 
the time of the revival of Platonism and Pythagoreanism in 
the first century B.C. and the time of Plotinus a considerable 
numerological literature had developed. But his treatise on 
Numbers is not at all closely related to it. His thought here 
is outstandingly original and independent and his interest 
in numbers is subordinate to his great primary concerns, to 
show how all reality proceeds in due order from its source, 
the One or Good, and how the human spirit may find its 
way back to that source, which is also its goal. He looks 
back to the discussions about the Ideal Numbers which 
took place in the Academy in the lifetime of Plato (about 
which he does not appear to know more than the scanty 
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and baffling surviving evidence permits us to), And he 
takes account of Aristotle’s discussions of the Ideal 
Numbers in Books A, M and N of the Metaphysics and of 
such limited light as the Aristotelian commentators read in 
his school, notably Alexander of Aphrodisias (see Porphyry 
Life chapter 14), could throw on these passages of Aristotle. 
But he does not seem to have been very much interested in 
or affected by the Pythagorean or Pythagoreanizing 
numerologists. The differences between their surviving 
works and the thought of Plotinus about the Ideal Numbers 
and the One are well described in the introduction to the 
recent Paris edition of VI. 6: “The two principal themes 
developed in this treatise, which are the problem of infinite 
number (chs. 1-3 and 17-18) and the status of number in the 
intelligible (chs. 4-16), do not derive from the current 
arithmological tradition. On the other hand, this tradition 
is distinguished by two very widespread characteristics: it 
includes a technical initiation into arithmetic and 
culminates in a theology and mysticism of numbers ... 
Now Plotinus shows himself very reserved about the 
number-mysticism which was so much in favour before, as 
after, his time. As for his arithmetical knowledge, it is 
indisputable, but it does not seem to have been encumbered 
by technical detail”? (cp. Porphyry Life ch. 14, 7-10). 
There is however one passage from a Pythagorean 
numerological writer, Moderatus of Gades, who seems to 
have been of some philosophical importance and whose 
thought in some ways anticipated the Neoplatonism of 
Plotinus,? the beginning of which is worth quoting in 
conclusion as it has something in common with the 
approach of Plotinus and shows why he would have 


'Plotin Traité Sur les Nombres (Ennéade VI 6 34), ed. 
with translation and commentary by Janine Bertier and 
others (Paris 1980), Introduction pp. 9-10. 

?On Moderatus see J. Dillon The Middle Platonists 
(London 1977) 344-51. 


ON NUMBERS 


thought it necessary to take speculation about numbers 
seriously. It is to be found in Porphyry’s Life of Pythagoras 
48-53: “Moderatus says that the Pythagoreans, since they 
were not able to express clearly in words the first forms and 
the first principles because they were so hard to 
understand and hard to explain, turned to the numbers for 
the sake of intelligible instruction.” For Plotinus not only 
the One but the realities of the intelligible world are 
strictly beyond the reach of discursive thought and 
language. But the traditional number-language, like other 
kinds of language, may instruct us and help us on our way 
to the direct apprehension of them which is our goal. 


Synopsis 


Is multiplicity, as*a falling away from the One, and so 
infinity as innumerable multiplicity, evil? Yes, in so far as 
it is a self-dissipation of a thing’s self, a going outwards 
instead of inwards. But it can be limited and made good and 
beautiful by unitary and unifying form (ch. 1). The 
“number of the infinite” is not in the sense-world. Number 
is not created by the numberer; it is limited in the 
intelligible world but we multiply it subjectively (ch. 2). 
How can the infinite really exist as infinite (or 
undetermined), when what exists is already determined by 
number? Multiplicity in the real intelligible world is not 
evil, though lower than the One, because it is determined 
and unified by the One; but it is the infinite (undetermined) 
which is limited. Infinity is not in motion or at rest: 
difficulty of focusing the mind on this slippery nature (ch. 
3). Different ways of thinking about intelligible numbers: 
are they posterior to the Forms or co-ordinate with them or 
prior to them? Difficulties in the interpretation of Plato on 
number (ch. 4). Numbers cannot be simply incidental even 
if inevitable accompaniments of Forms: they must have 
some kind of prior independent existence (ch. 5). 
Refutation of a subjective-idealist view of Forms and 
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Numbers: thought does not make intelligible realities but 
they make our thought of them (ch. 6). The wonderful unity 
in diversity of Intellect, in which all realities are together, 
which Soul loves and aspires to; how to attain to 
contemplation of that reality (chs. 7-8). The order of the 
primary triad: Being before Intellect, Intellect before Life; 
the rea] numbers are in and prior to Being; quantitative 
number is an image of them (chs. 8-9). Continuing 
argument for the priority and independent existence of all 
number, not only the one (chs. 10-11). Refutation of the 
Stoic view that one and number have no real existence but 
are ways in which the soul is affected when it encounters 
things: the one and number are prior to thought and to 
substance (chs. 12-13). Number cannot be reduced to 
relation (ch. 14). Intellect is the true universal living being 
in which all living things exist together, and our universe 
imitates it; in both, numbers are prior to and generate 
beings (ch. 15). Quantitative number is secondary and 
depends for its existence on substantial number in Intellect 
and in the soul (ch. 16). The infinity or unlimitedness of 
intelligible number is not like the subjective unlimitedness 
of a line; line and figure are posterior to number, but have a 
real existence in the real living being and in Intellect (ch. 
17). Number in the intelligible is unlimited only in the 
sense that it is absolute measure and cannot be measured 
by anything else. Concluding vision of the beauty and 
majesty of the intelligible world (ch. 18). 
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VI. 6. (34) ΠΕΡῚ APIOMOQN 


abs = 
1. *Ap’ ἐστὶ τὸ πλῆθος ἀπόστασις τοῦ ἑνὸς καὶ ἢ 
᾿ 5 ΝΡ 
ἀπειρία ἀπόστασις παντελὴς τῷ πλῆθος ἀνάριθμον 
᾽ ee (ἢ — ‘ , Σ fuel 
εἶναι, καὶ διὰ τὸ τὸ κακὸν εἶναι, ἡ ἀπειρία, καὶ ἡμεῖς 
" ὦ . se λὺ ὅ sav 
κακοί, ὅταν πλῆθος; καὶ yap πολὺ ἕκαστον, ὅτ 
τ ἃ, 2 
ἀδυνατοῦν εἰς αὑτὸ νεύειν χέηται καὶ ἐκτείνηται 
; ey 
σκιδνάμενον' Kal πάντη μὲν στερισκόμενον ἐν τῇ XVGEL 
a a δ " 
τοῦ ἑνὸς πλῆθος γίνεσθαι, οὐκ ὄντος τοῦ ἄλλο πρὸς ἄλλο 
- .“ 3 ‘ ΄ 
μέρος αὐτοῦ ἑνοῦντος" εἰ δέ τι γένοιτο ἀεὶ χεόμενον 
ta \ a / ἣν bal 3 
μένον, μέγεθος γίνεται. ἀλλὰ τί δεινὸν τῷ μεγέθει; ἢ εἰ 
+ ‘ / ‘ 
ἠσθάνετο, ἦν ἄν: ad’ ἑαυτοῦ yap γινόμενον Kat 
‘ / > ¢ oe A 2 
ἀφιστάμενον εἰς τὸ πόρρω ἠσθάνετο. ἕκαστον yap οὐκ 
a a ΄ La Ἃ 
ἄλλο, ἀλλ᾽ αὑτὸ ζητεῖ, ἡ δ᾽ ἔξω πορεία μάταιος ἢ 
- 3 - ΄ 
ἀναγκαία. μᾶλλον δέ ἐστιν ἕκαστον, οὐχ ὅταν γένηται 
‘ bal a > > , « - A ε a δ᾽ 2 4 ‘ 
πολὺ ἢ μέγα, ἀλλ᾽ ὅταν ἑαυτοῦ ἦ' ἑαυτοῦ δ᾽ ἐστὶ πρὸς 
μ « » Ἂ -- ΟΝ 
αὑτὸ νενευκός. ἡ δὲ ἔφεσις ἡ πρὸς τὸ οὕτως μέγα 
᾿ ΠΡ .» , ι "δ sof 
ἀγνοοῦντός ἐστι τὸ ὄντως μέγα καὶ σπεύδοντος οὐχ 
- " " δ: ε x δ ἂν ὺ 
δεῖ, ἀλλὰ πρὸς τὸ ἔξω: τὸ δὲ πρὸς αὐτὸ τὸ ἔνδον ἦν. 


μαρτύριον δὲ τὸ γενόμενον μεγέθει, εἰ μὲν ἀπηρτη- 


'Plotinus begins here with ἃ traditional Neo- 
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1. Is multiplicity a falling away from the One, and 
infinity a total falling away because it is an innumer- 
able multiplicity and for this reason is evil in so far 
as it is infinity, and are we evil when we are multi- 
plicity'? For a thing is multiple when, unable to tend 
to itself, it pours out and is extended in scattering; 
and when it is utterly deprived of the one in its 
outpouring it becomes multiplicity, since there is 
nothing to unite one part of it to another; but if 
something comes to be which abides in its outpour- 
ing, it becomes a magnitude. But what is there 
dreadful about magnitude? Now, ifa thing perceived 
it, it would be dreadful; for it would perceive that it 
had come to be out of itself and had gone far away 
from itself. For everything seeks not another, but 
itself, and the journey to the exterior is foolish or 
compulsory. A thing exists more, not when it comes 
to be many or large, but when it belongs to itself: and 
it belongs to itself in tending to itself. But the desire 
to be great in this way is the property of something 
which does not know what true greatness is and is 
hastening not where it should but to the exterior; 
but the direction towards itself was inward. A sign of 
this is that when a thing comes to exist in magni- 
tude, if it is by separation of parts, it exists as each 


Pythagorean view of the evil of multiplicity and infinity (or 
indefiniteness), which, in his usual way, he modifies in the 
direction of a more positive valuation of multiplicity and 
number as the treatise continues. Cp. ch. 3, 7-9. 


II 
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" " Sp τς δὲ ᾿ς ἢ 
μένον, ὡς ἕκαστον τῶν μερῶν αὐτοῦ εἶναι, ἐκεῖνα 
> » » , \ 3 > - 3 3 " 
εἶναι ἕκαστα, ἀλλ᾽ οὐκ αὐτὸ τὸ ἐξ ἀρχῆς" εἰ δ᾽ ἔσται 
i ics ; +. 8 ew 
αὐτό, δεῖ τὰ πάντα μέρη πρὸς Ev" ὥστε εἶναι αὐτό, ὅταν 
" A 4 . ΜΕ ἔχων. ἥδ πὲν πὦ 
ἀμῃγέπῃ ἕν, μὴ μέγα, ἧ. γίνεται τοίνυν διὰ μὲν τὸ 
, ie τ τς Ὡ "ἢ. ἃ ᾿ ie 
μέγεθος, και OGOV ἔπι Tw μεγέθει ἀπολλύμενον αυτου ὁ 
πὰς ἡ τ Soe ὁ ἃ τ Ὡς ἃ Σ καλόν 
τι δὲ ἔχει ἕν, ἔχει ἑαυτό. καὶ μὴν τὸ πᾶν μέγα καὶ καλόν. 
" ᾿ ἀν ΤΣ Ρ $05 4 
ὅτι οὐκ ἀφείθη φυγεῖν εἰς τὴν ἀπειρίαν, ἀλλὰ 


. 18 4 
περιελήφθη ἑνί: καὶ καλὸν οὐ τῷ μέγα, ἀλλὰ τῷ καλῷ" 


a: 


6 aR : «ww yyw * 
Kal ἐδεήθη τοῦ καλοῦ, ὅτι ἐγένετο μέγα. ἐπεὶ ἔρημον ὃν 
, , hog 
τοῦτο, ὅσῳ μέγα, τόσῳ av κατεφάνη αἰσχρόν" Kal οὕτω 
τὸ μέγα ὕλη τοῦ καλοῦ, ὅτι πολὺ τὸ δεόμενον κόσμου. 

” 4 " ‘ ᾿ ἀλλ ᾿ 2 , 
μᾶλλον οὖν ἄκοσμον τὸ μέγα καὶ μᾶλλον αἰσχρόν. 
ὰ de ἀν ll 
2. Τί οὖν ἐπὶ τοῦ λεγομένου ἀριθμοῦ τῆς απειρίας; 
ΣᾺ ΚΑ “ ἃ — ah oe a 
ἀλλὰ πρῶτον πῶς ἀριθμός, εἰ ἄπειρος; οὗτε yap τὰ 
2 ‘om “ » 4 ὁ » » 3 - 2 8 ζ΄ " 6 
αἰσθητὰ ἄπειρα, ὥστε οὐδὲ ὁ ἐπ᾽ αὐτοῖς ἀριθμός, οὔτε ὁ 
a - ‘ ” La * 
ἀριθμῶν τὴν ἀπειρίαν ἀριθμεῖ: ἀλλὰ κἂν διπλάσια ἢ 
“ , a “ Ν᾿ ‘ f “ 
πολλαπλάσια ποιῇ, ὁρίζει ταῦτα, κἂν πρὸς τὸ μέλλον ἢ 
\ é “ ν ε “- - » - 4 ἃ 
τὸ παρεληλυθὸς λαμβάνῃ ἣ καὶ ὁμοῦ, ὁρίζει ταῦτα. dp 
4 si, aN 
οὖν οὐχ ἁπλῶς ἄπειρος, οὕτω δέ, ὥστε ἀεὶ ἐξεῖναι 
ἊΝ ᾿ ι Sy Αναν 
λαμβάνειν; 7) οὐκ ἐπὶ τῷ ἀριθμοῦντι τὸ γεννᾶν, ἀλλ᾽ ἤδη 
- <x Ν" 
ὥρισται καὶ ἕστηκεν. ἢ ἐν μὲν τῷ νοητῷ ὥσπερ τὰ ὄντα 
Γ. ‘4 » Al © , -. Καὶ =, ‘om ε - δὲ 
οὕτω καὶ ὁ ἀριθμὸς ὡρισμένος ὅσος τὰ ὄντα. ἡμεῖς δὲ 
A : , 
ὡς τὸν ἄνθρωπον πολλὰ ποιοῦμεν ἐφαρμόζοντες 


ΜΝ i ioc ἐπε 
πολλάκις καὶ τὸ καλὸν καὶ τὰ ἄλλα, οὕτω μετὰ τοῦ 


'The text of Plato referred to here seems to be the 
mention of ἄπειρος ἀριθμός at Parmenides 14446; cp. 
Aristotle Metaphysics M 8. 1083b36-1084a1. 
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and every one of its parts, and they each of them 
exist, but not the original thing itself; but if it is 
going to be itself, all its parts must tend to one: so 
that it is itself when it is one in some way, not large. 
So through magnitude and as far as depends on 
magnitude it loses itself; but as far as it possesses a 
one, it possesses itself. Yet, all the same, the uni- 
verse is large and beautiful. This is because it has 
not been left to escape into infinity, but has been 
circumscribed by one; and it is beautiful not by 
largeness but by beauty; and it needed beauty 
because it became large. For if this universe was 
destitute [of beauty] it would have appeared as ugly 
as it was large; and so largeness is the matter of 
beauty, because what needed ordered beauty was 
many. Therefore the largeness [of the universe] is 
rather lacking in ordered beauty and rather ugly 
[than beautiful]. 

2. What, then, about what is called the number of 
the infinite’? But first, how is it a number, if it is 
infinite? For the objects of sense are not infinite, so 
their number is not infinite either, and the numberer 
does not number infinity; but, even if he makes them 
twice or many times as many, he limits them, and 
even if he takes into account the past or the future 
or both at once, he limits them. Is then the number 
not simply infinite, but so that we can always take 
more? No, the generation of number is not in the 
power of the numberer, but it is already limited and 
stands fast. Or, in the intelligible, just as the real 
beings are limited so is the number limited to as 
many as the real beings. But we, just as we make 
“man” many by many times applying beauty and the 
rest to him, so along with each image we generate an 
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εἰδώλου ἑκάστου καὶ εἴδωλον ἀριθμοῦ συναπογεννῶμεν, 
καὶ ὡς τὸ ἄστυ πολλαπλασιοῦμεν οὐχ ὑφεστὸς 
15 οὕτως, τὸν αὐτὸν τρόπον καὶ τοὺς ἀριθμοὺς πολυ- 
πλασίους ποιοῦμεν" καὶ εἶ τοὺς χρόνους δὲ ἀριθμοῖμεν, 
ad’ ὧν ἔχομεν ἀριθμῶν ἐπάγομεν ἐπὶ τοὺς χρόνους 
μενόντων ἐν ἡμῖν ἐκείνων. 

8. ᾿Αλλὰ τὸ ἄπειρον δὴ τοῦτο πῶς ὑφέστηκεν ὃν 
ἄπειρον; ὃ γὰρ ὑφέστηκε καὶ ἔστιν, ἀριθμῷ 
κατείληπται ἤδη. ἀλλὰ πρότερον, εἰ ἐν τοῖς οὖσιν ὄντως 
πλῆθος, πῶς κακὸν τὸ πλῆθος; ἢ ὅτι ἥνωται τὸ πλῆθος 
5 καὶ κεκώλυται πάντη πλῆθος εἶναι ἕν ὃν πλῆθος. καὶ διὰ 
τοῦτο δὲ ἐλαττοῦται τοῦ ἑνός, ὅτι πλῆθος ἔχει, καὶ ὅσον 
πρὸς τὸ ἕν χεῖρον" καὶ οὐκ ἔχον δὲ τὴν φύσιν ἐκείνου, 
ἀλλὰ ἐκβεβηκός, ἠλάττωται, τῷ δ᾽ ἑνὶ παρ᾽ ἐκείνῳ τὸ 
σεμνὸν ἔχει, καὶ ἀνέστρεψε δὲ τὸ πλῆθος εἰς ἕν καὶ 
10 ἔμεινεν. ἀλλ᾽ ἡ ἀπειρία πῶς; ἡ γὰρ οὖσα ἐν τοῖς οὖσιν 
ἤθη ὥρισται, ἢ εἰ μὴ ὥρισται, οὐκ ἐν τοῖς οὖσιν, ἀλλ᾽ ἐν 
τοῖς γινομένοις ἴσως, ὡς Kav! τῷ χρόνῳ. ἢ κἂν ὁρισθῇ, 
τούτῳ γε ἄπειρος" οὐ γὰρ τὸ πέρας, ἀλλὰ τὸ ἄπειρον 
ὁρίζεται: οὐ γὰρ δὴ ἄλλο τι μεταξὺ πέρατος καὶ ἀπείρου, 
15 ὃ τὴν τοῦ ὅρου δέχεται φύσιν. τοῦτο δὴ τὸ ἄπειρον 
φεύγει μὲν αὐτὸ τὴν τοῦ πέρατος ἰδέαν, ἁλίσκεται δὲ 
περιληφθὲν ἔξωθεν. φεύγει δὲ οὐκ εἰς τόπον ἄλλον ἐξ 


‘Tgal: καὶ ἔπη. 


'The idea of subjective, imaginary multiplication here 
derives from Aristotle Physics Γ 8. 208a15--20. 
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image of number, and, as we multiply the town 
though it does not really exist as multiple, in the 
same way we also multiply the numbers'!; and if we 
should be numbering times, we apply numbers to 
them from those which we have, and those numbers 
still remain within us. 

3. But how can this infinite really exist as in- 
finite? For what really exists and is, is already 
determined by number. But before we consider that, 
if there is really multiplicity in the real beings, how 
is multiplicity evil? Now [multiplicity there is not 
evil] because the multiplicity is unified and not 
allowed to be altogether multiplicity, being a one- 
multiple. And because of this it is less than the One, 
because it has multiplicity, and in so far as it is 
compared with the One, it is worse; and since it does 
not have the nature of that One, but has gone out 
from it, it has been diminished, but it keeps its 
majesty by the one in it, and it turned back its 
multiplicity to one and there it stayed. But how 
about infinity? For if it exists in the real beings it 
has already been limited, or if it has not been 
limited, it is not in the real beings, but perhaps in the 
things which come to be, as also in time.? Now even 
if it is limited, it is by this very fact infinite [or 
unlimited]; for it is not limit but the unlimited which 
is limited [or bounded]; for there is certainly nothing 
else between limit and unlimited which receives the 
nature of boundary. This infinity, certainly, in itself 
runs away from the idea of limit, but is caught by 
being surrounded externally. But it does not run 
away from one place to another: for it does not even 


2 Cp. Aristotle Physics I 7. 207b14-15. 
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ee Te ee 
ἑτέρου" οὐ γὰρ οὐδ᾽ ἔχει τόπον" ἀλλ᾽ ὅταν ἁλῷ, ὑπέστη 
= ι 
τόπος. διὸ οὐδὲ τὴν λεγομένην κίνησιν αὐτῆς τοπικὴν 
R a ἢ Bi oe δ δὶ 
θετέον οὐδέ τινα ἄλλην τῶν λεγομένων αὐτῇ παρ᾽ αὐτῆς 
νὰ a -8\)s ῥῶ κα «τῆς 
ὑπάρχειν: ὥστε οὐδ᾽ ἂν κινοῖτο. ἀλλ᾽ οὐδ᾽ ἕστηκεν αὖ 
, sys. ἃ : 
ποῦ yap τοῦ ποῦ ὕστερον γενομένου; ἀλλ᾽ ἔοικεν ἢ 
τς ue "ἢ... 3. .,3 
κίνησις αὐτῆς τῆς ἀπειρίας οὕτω λέγεσθαι, ὅτι μὴ 
, Sek. Se os 
μένει. ἄρ᾽ οὖν οὕτως ἔχει, ὡς μετέωρος εἶναι ἐν τῷ 
. Η é a a eee 
αὐτῷ, ἢ αἰωρεῖσθαι ἐκεῖσε καὶ δεῦρο; οὐδαμῶς: ἄμφω 
, , , 
yap πρὸς τὸν αὐτὸν τόπον κρίνεται, TO TE μετέωρον 
= 3. ἃ , 1 ek 
οὐ παρεγκλῖνον ἱπρὸς τὸν αὐτὸν τόπον] Kai τὸ 
» ca ae ’ ᾿Ξ μ 
παρεγκλῖνον. τί ἂν οὖν τις ἐπινοήσειεν αὐτὴν; ἢ 
- ta > , ᾿ δ , 2 ἢ 
χωρίσας τὸ εἶδος τῇ διανοίᾳ. τί οὖν νοήσει; ἢ τὰ ἐναντία 
i οἷς od ἢ ‘ 
ἅμα καὶ οὐ τὰ ἐναντία' Kat yap μέγα καὶ σμικρὸν 
ς " 4 ΣᾺ ᾿ 
νοήσει---γίνεται γὰρ ἀἄμφω-- -καὶ ἐστῶς καὶ 
i ya ῦ i iAAa πρὸ τοῦ 
κινούμενον --καὶ γὰρ ταῦτα γίνεται. a ρ 
fe a " 3 , ε ͵ ὧν i δὲ , 
γίνεσθαι δῆλον, ὅτι οὐδέτερον ὡρισμένως" ε μή, 
ἢν 224 τ: ν 
ὥρισας. εἰ οὖν ἄπειρος καὶ ταῦτα ἀπείρως Kat 
>” € , 4 ‘ 
ἀορίστως, φαντασθείη γ᾽ av ἑκάτερα. καὶ προσελθὼν 
, = Sa 
ἐγγὺς μὴ ἐπιβάλλων τι πέρας ὥσπερ δίκτυον 
ε , μὲ ‘ δὲ “a « i εἰς" δ γὰρ 
ὑπεκφεύγουσαν ἕξεις καὶ οὐδὲ ἕν εὑρήσεις" ἡδη 
a cia ς ἜΝ 
ὥρισας. ἀλλ᾽ εἴ τῳ προσέλθοις ὡς ἑνί, πολλὰ φανεῖται 


ΠΝ a er: 
κἄν πολλὰ εἴπῃς, πάλιν αὖ ψεύσῃ: οὐκ ὄντος yap 


del. Kirchhoff. 
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have any place; but when it is caught, place comes 
into existence. Therefore one cannot assume that 
what is called its movement is movement in place 
nor does any other one of what are called forms of 
movement belong to it of itself: so that it would not 
be in motion. But on the other hand it does not stand 
still either: for where could it, when “where” came 
to be afterwards? But the movement of infinity itself 
seems to mean that it does not stay still. Is it then in 
a state of being up above in the same place, or 
swinging to and fro? Certainly not: for both are 
judged in relation to the same place, what is up there 
and does not swing towards the same place and that 
which swings. In what way, then, could one conceive 
infinity? By separating its form in one’s reasoning, 
What, then, will one conceive? One will conceive it 
as the opposites and at the same time not the oppo- 
sites: for one will conceive it as great and small !— 
for it becomes both—and at rest and moving—for it 
does really become these. But it is obvious that 
before becoming them it is neither definitely: other- 
wise, you have limited [or defined] it. If then it is 
infinite, and infinitely and indefinitely infinite, it 
could be imagined as either. And when you come up 
close to it and do not throw any limit over it like a 
net you will have it slipping away from you and will 
not find it any one thing: for [if you did] you would 
have defined it. But if you approach any of it as one, 
it will appear many; and if you say that it is many, 
you will be wrong again: for if each [part] of it is not 


' Aristotle records that Plato spoke of the indefinite 
principle of multiplicity as a dyad “great and small”: see 
Physics Γ 4, 203a15 16 and Metaphysics A 6. 987b26. 
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e fd 
ἑκάστου ἑνὸς οὐδὲ πολλὰ τὰ πάντα. Kal αὕτη ἡ φύσις 
5 - > oF # f a % θ 4 
αὐτῆς καθ᾽ ἕτερον τῶν φαντασμάτων κίνησις, καὶ, καθὸ 
- 4 ᾿ , Φ 3 
40 προσῆλθεν ἡ φαντασία, στάσις. καὶ τὸ μὴ δύνασθαι δι 
Wace αἴ νἤδεσς κέμησιει πὶ μοῦ καὶ δησλέαβηδιθωχὰ 
αὐτῆς αὐτὴν ἰδεῖν, κίνησις ἀπὸ νοῦ καὶ ἀπολίσθησις" τὸ 
-»" 4 » 
δὲ μὴ ἀποδρᾶναι ἔχειν, εἴργεσθαι δὲ ἔξωθεν καὶ κύκλῳ 
sy agen ᾿ a Ἂς εν ὦ . 
καὶ μὴ ἐξεῖναι προχωρεῖν, στάσις ἂν εἴη: ὥστε μὴ μόνον 
ἐξεῖναι κινεῖσθαι λέγειν. 
Ky κα ᾿ — ᾿ 
4, Περὶ δὲ τῶν ἀριθμῶν ὅπως ἔχουσιν ἐν τῷ νοητῷ 
f f - > y . AA wD ) 
σκεπτέον, πότερα ὡς ἐπιγινομένων τοῖς ἄλλοις εἴδεσιν 
A \ " 
ἢ καὶ παρακολουθούντων ἀεί: οἷον ἐπειδὴ τὸ ὃν 
” - i if 
τοιοῦτον οἷον πρῶτον αὐτὸ εἶναι, ἐνοήσαμεν μονάδα, 
- / af, Μ a? 2 
εἶτ᾽ ἐπεὶ κίνησις ἐξ αὐτοῦ καὶ στάσις, τρία ἤδη, καὶ ἐφ 
- Ν᾿ > a 3 1 
ἑκάστου τῶν ἄλλων ἕκαστον. ἢ οὐχ οὕτως, ἀλλὰ 
4 c , ‘ Ψ vw 2 Ν 4 ~ 
συνεγεννήθη ἑκάστῳ μονὰς μία, ἢ ἐπὶ μὲν TOU πρώτου 
“ “ > ts 2 ᾽ ‘ hal 
ὄντος μονάς, ἐπὶ δὲ τοῦ μετ᾽ ἐκεῖνο, εἰ τάξις ἐστί, δυὰς ἢ 
δ᾿ fa Ὁ ἐ 4 ew » 
καὶ ὅσον τὸ πλῆθος ἑκάστου, οἷον εἰ δέκα, δεκάς. ἢ οὐχ 
m t > x‘ 2 f \ 2 
οὕτως, ἀλλ᾽ αὐτὸς ἐφ᾽ ἑαυτοῦ ὁ ἀριθμὸς ἐνοήθη" καὶ εἰ 
μὴ f f . ἀλλ, Ἢ ff c x 
οὕτως, πότερα πρότερος τῶν ἄλλων, ἢ ὕστερος. ὁ μὲν 
2 - A 3 , 
οὖν Πλάτων εἰς ἔννοιαν ἀριθμοῦ τοὺς ἀνθρώπους 
᾿ “ΝΠ ‘ ‘ 
ἐληλυθέναι εἰπὼν ἡμερῶν πρὸς νύκτας τῇ παραλλαγῇ, 
- - f e ts, ὃ ὃ ‘ 4 ᾿ f , ag ἐ 3 
τῇ τῶν πραγμάτων ἑτερότητι διδοὺς τὴν νόησιν, τάχ 
- > ) ‘ 
dv τὰ ἀριθμητὰ πρότερον δι᾿ ἑτερότητος ποιεῖν ἀριθμὸν 
i ‘ Φ Ly \ , 3 , - 
λέγοι, καὶ εἶναι αὐτὸν συνιστάμενον ἐν μεταβάσει ψυχῆς 
Η , ; 
ἐπεξιούσης ἄλλο μετ᾽ ἄλλο πρᾶγμα καὶ τότε γίνεσθαι, 
- - o > \ cA 4 
ὅταν ἀριθμῇ ψυχή: τοῦτο δ᾽ ἐστίν, ὅταν αὐτὰ διεξίῃ καὶ 
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one, all of them cannot be many. And this nature of 
it according to one and another of your imaginations 
is movement, and, according as imagination has 
arrived at it, rest. And the impossibility of seeing it 
by itself is movement from intellect and slipping 
away; but that it cannot run away but is held fast 
from outside and all round and is not able to go on, 
this would be its rest: so that one may not say that it 
is only in motion. 

4, But we must consider how the numbers are in 
the intelligible, whether as coming into existence 
after the other Forms or always accompanying them; 
for instance, since being is of such a kind as to be 
itself the first, we conceived it as monad, then, since 
movement and rest came from it, we at that stage 
conceived three, and a number for each of the other 
Forms. No, not like this, but one monad was gen- 
erated along with each, or a monad for the first 
existent and for that after it, if there is an order, a 
dyad or as much as the plurality of each is, for 
instance a decad if it is ten. Or not like this, but 
number was conceived itself by itself; and if so, was 
it prior to the others or posterior to them? Now Plato 
says that men came to the idea of number by the 
alternation of day and night, attributing the concept 
to the difference of the objects; perhaps he is saying 
that the things numbered are prior and make num- 
ber by their difference, and that it is coming into 
existence in the transition of soul as it goes on from 
one thing to another, and comes into existence when 
the soul numbers!: that is when it goes over things 


1 Plotinus is expounding here Plato Timaeus 39B-C and 
474 on how we come to our knowledge of number and time. 
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; 
λέγῃ παρ᾽ αὑτῇ ἄλλο, τὸ δὲ ἄλλο, ὡς, ἕως ye! a τι 
20 καὶ μὴ ἕτερον μετ᾽ αὐτὸ νοεῖ, ἐν λεγούσης. ἀλλὰ μὴν 
ὅταν λέγῃ “ev τῷ ἀληθινῷ ἀριθμῷ Rage τὸν ἀριθμὸν ἐν 
οὐσίᾳ, πάλιν αὖ ὑπόστασίν τινα ἂν ἀφ ἑαυτοῦ τοῦ 
ἀριθμοῦ λέγοι καὶ οὐκ ἐν τῇ ἀριθμούσῃ ge 
ψυχῇ, ἀλλὰ ἀνακινεῖσθαι ἐν ἑαυτῇ ἐκ τῆς περι 
αἰσθητὰ παραλλαγῆς τὴν ἔννοιαν τοῦ ἀριθμοῦ. 
5. Tis οὖν ἡ φύσις αὐτοῦ; dpa παρακολούθημα καὶ 
οἷον ἐπιθεωρούμενον ἑκάστῃ οὐσίᾳ, οἷον ἄνθρωπος καὶ 
εἷς ἄνθρωπος, καὶ ὃν καὶ ἕν ὄν, καὶ τὰ παρ Τα ἕκαστα πὰ 
νοητὰ καὶ πᾶς ὁ ἀριθμός; ἀλλὰ πῶς δυὰς καὶ τριὰς καὶ 
5 πῶς τὰ πάντα καθ᾽ ἕν καὶ ὁ τοιοῦτος ἀριθμὸς εἰς ἐν ἂν 
συνάγοιτο; οὕτω γὰρ ἔσται πλῆθος μὲν ἑνάδων, εἰς ἐν δὲ 
οὐδεὶς παρὰ τὸ ἁπλοῦν Ev" εἰ μή τις λέγοι, ὡς δυὰς μέν 
ἐστιν ἐκεῖνο τὸ πρᾶγμα, μᾶλλον δὲ τὸ ἐπὶ τῷ πράγματι 
θεωρούμενον, ὃ δύο ἔχει δυνάμεις συνειλημμένας οἷον 
10 σύνθετον εἰς ἕν. ἢ οἵους ἔλεγον οἱ Πυθαγόρειοι, a 
ἐδόκουν λέγειν ἀριθμοὺς ἐκ τοῦ ἀνάλογον, οἷον 
δικαιοσύνην τετράδα καὶ ἄλλον ἄλλως" ἐκείνως δὲ 
μᾶλλον τῷ πλήθει τοῦ πράγματος ἑνὸς ὄντος ὅμως καὶ 
τὸν ἀριθμὸν συζυγῆ, τοσοῦτον ἐν, οἷον δεκάδα. καίτοι 


Kirchhoff: τε Enn. 


‘The Timaeus passages might suggest that number pan 
exists in the numbering soul and is posterior to the = τε 
realities numbered. So Plotinus turns immediate Υ oO 
Republic VII 529C-D, where Socrates is insisting ha τ 
philosophical astronomy is concerned not with t ς Vv ἐπ ᾿ 
heavenly bodies but with “true number and figur 

reeptible only to thought. 
ae Ch. Aristotle Metaphysics Γ 2. 1003b22-30. 
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and says in itself “this is one thing and that is 
another”, as, for instance, as long as it thinks some- 
thing the same and does not think another thing 
after it, it says “one”. But then when Plato says “in 
the true number”, and speaks of the number in 
substance,! he will, on the other hand, be saying 
that number has an existence from itself and does 
not have its existence in the numbering soul but the 
soul arouses in itself from the difference in sensible 
things the idea of number. 

5. What, then, is the nature of number? Is it an 
accompaniment of each substance and something 
observed in it—man and one man? for instance, and 
being and one being, and so with all the individual 
intelligibles and the whole of number? But how is 
there a dyad and a triad, and how are all unified, and 
how could such and such a number be brought 
together into one? For in this way there will be a 
multiplicity of unities, but no number will be 
brought into unity except the simple one; unless 
someone were to say that the dyad is that thing there 
itself, or rather what is observed in that thing, which 
has two powers brought together, as if conjoined 
into one. Or numbers might be as the Pythagoreans 
said they were: they seem to have spoken of numbers 
analogically,* the tetrad as justice, for instance, and 
other numbers in other ways; but in that way the 
number would be coupled with the multiplicity of 
the thing, which all the same is one, a one which is 
so many, a decad for instance. We however do not 


* Plotinus clearly has no source for early Pythagorean 
thought which he regards as more dependable than 
Aristotle. He is using here Metaphysics A 5. 985b23-51. 
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ἡμεῖς οὐχ οὕτω τὰ δέκα, ἀλλὰ συνάγοντες Kal τὰ 
18 διεστῶτα δέκα λέγομεν. ἢ οὕτω μὲν δέκα λέγομεν, ὅταν 
δὲ ἐκ πολλῶν γίνηται ἕν, δεκάδα, ὡς κἀκεῖ οὕτως. ἀλλ᾽ 
εἰ οὕτως, ἄρ᾽ ἔτι ὑπόστασις ἀριθμοῦ ἔσται ἐπὶ τοῖς 
, _ ‘ ayy af , " 
πράγμασιν αὐτοῦ θεωρουμένου; ἀλλὰ τί κωλύει, φαίη 
ἄν τις, καὶ τοῦ λευκοῦ ἐπὶ τοῖς πράγμασι θεωρουμένου 
20 ὑπόστασιν τοῦ λευκοῦ ἐν τοῖς πράγμασιν εἶναι; ἐπεὶ καὶ 
κινήσεως ἐπὶ τῷ ὄντι θεωρουμένης ὑπόστασις ἦν 
κινήσεως ἐν τῷ ὄντι οὔσης. [ὁ δ᾽ ἀριθμὸς οὐχ ὡς ἡ 
κίνησις] ' ἀλλ᾽ ὅτι ἡ κίνησίς τι, οὕτως ἕν ἐπ᾽ αὐτῆς 
ἐθεωρήθη- <6 δ᾽ ἀριθμὸς οὐχ ὡς ἡ κίνησις) ᾽ λέγεται. 
95 εἶτα καὶ ἡ τοιαύτη ὑπόστασις ἀφίστησι τὸν ἀριθμὸν τοῦ 
οὐσίαν εἶναι, συμβεβηκὸς δὲ μᾶλλον ποιεῖ. καίτοι οὐδὲ 
συμβεβηκὸς ὅλως" τὸ γὰρ συμβεβηκὸς δεῖ τι εἶναι πρὸ 
τοῦ συμβεβηκέναι, κἂν ἀχώριστον ἧ, ὅμως εἶναί τι ἐφ᾽ 
ἑαυτοῦ φύσιν τινά, ὡς τὸ λευκόν, καὶ κατηγορεῖσθαι 
κατ᾽ ἄλλου ἤδη ὃν ὃ κατηγορηθήσεται. ὥστε, εἰ περὶ 
80 ἕκαστον τὸ ἕν καὶ οὐ ταὐτὸν τῷ ἀνθρώπῳ τὸ “εἷς 
ἄνθρωπος᾽᾽, ἀλλ᾽ ἕτερον τὸ ἕν τοῦ ἀνθρώπου καὶ κοινὸν 
τὸ év καὶ ἐφ᾽ ἑκάστου τῶν ἄλλων, πρότερον ἂν εἴη τὸ ἕν 
τοῦ ἀνθρώπου καὶ ἑκάστου τῶν ἄλλων, ἵνα καὶ ὁ 
ἄνθρωπος καὶ ἕκαστον τῶν ἄλλων τύχῃ ἕκαστον τοῦ ἕν 


, . ven . 
35 εἶναι. καὶ πρὸ κινήσεως τοίνυν, εἰπερ καὶ ἢ κίνησις ἐν, 


' transpos. [858]. 


1 Tadopt this rendering of κἀκεῖ in agreement with Henry 
and Schwyzer; most translators take ἐκεῖ in the usual sense 
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conceive ten like this, but we bring together things 
that are separate and say "‘ten’’. This indeed is how 
we say “ten”, but when a unity comes to be from 
many, we say “decad”’, because this is how it is also 
in the Pythagorean way of thinking.’ But if this is 
so, will there still be any real existence of number 
when it is only observed in things? But, someone 
might say, what is there to prevent there being a real 
existence of white in things, though white also is 
only observed in things? For movement also was 
observed in being and there was a real existence of 
movement which is in being. But because movement 
is asomething, in this way a unity was observed in 
it; but number is not spoken of in the same way as 
movement. And then a real existence of this kind 
would deprive number of being substance, and make 
it rather something incidental. Yet not even altog- 
ether an incidental; for the incidental must be some- 
thing before incidentally occurring, and, even if it is 
inseparable, all the same be something by itself, a 
particular nature, like white, and be predicated of 
something else when it is already what it will be 
predicated as. So that, if “one” applies to each 
individual thing and ‘“‘one man” is not the same as 
“man”, but the “one” is other than the “man” and 
the “one” is common and belongs to all the other 
individual things, the “one” would be prior to 
“man” and all the other individual things, so that 
man and each of the others might succeed in being 
one. And so it is prior to movement, since movement 
also is one thing, and prior to being, so that being 


for Plotinus, “in the intelligible world”, which does not 
seem appropriate here, 
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ee Γ τειν, τὰ ἃς οἷ ; Γ 
καὶ πρὸ τοῦ ὄντος, ἵνα καὶ αὐτὸ τοῦ ἕν εἶναι τύχῃ" λέγω 
a 3 iN ay 2 ΄- a \ 3 a ~ Μ 
δὲ οὐ τὸ ἕν ἐκεῖνο, ὃ δὴ ἐπέκεινα τοῦ ὄντος 
γι, Αἰ ee 54, ἃ 4 er 
φαμέν, ἀλλὰ καὶ τοῦτο τὸ ἕν ὃ κατηγορεῖται τῶν εἰδῶν 
ἑκάστου. καὶ δεκὰς τοίνυν πρὸ τοῦ Kal? οὗ 
κατηγορεῖται δεκάς" καὶ τοῦτο ἔσται αὐτοδεκάς" οὐ γὰρ 
ὃ ν᾿ ΄' Ed > él ~ ὃ 4 ΡῈ i ὃ \ μ᾿ 
ἡ ᾧ πράγματι ἐπιθεωρεῖται δεκὰς αὐτοδεκὰς ἔσται. 
Σὺ τ " i , a = ΞΡ 9 
ἀλλ᾽ ἄρα συνεγένετο καὶ συνέστη τοῖς οὖσιν; ἀλλ᾽ εἰ 
: “« t 
συνεγεννήθη ws μὲν συμβεβηκός, οἷον τῷ ἀνθρώπῳ 
.-» - ᾿ > © y κα ὦ * a ἃς 
ὑγίεια---δεῖ καὶ καθ᾽ αὐτὸ ὑγίειαν εἶναι. καὶ εἰ ὡς 
,» 4 , .o - ’ 4 Ὁ a4 
στοιχεῖον δὲ συνθέτου τὸ ἕν, δεῖ πρότερον εἶναι Ev αὐτὸ 
‘ 
τὸ ἕν, ἵνα atv ἄλλῳ: εἶτα [εἰ πρότερον εἶναι] ᾿ cuppryfer 
᾿ ᾿ j si WA αὶ ὦ ; τ 
ἄλλῳ τῷ γενομένῳ δι᾽ αὐτὸ ἕν ἐκεῖνο ποιήσει ψευδῶς 
᾿ Bi, me ἃ ae 
ἕν, δύο ποιοῦν αὐτό. ἐπὶ δὲ τῆς δεκάδος πῶς; τί γὰρ δεῖ 
32 , ~ f ow e 4 4 , or 
ἐκείνῳ τῆς δεκάδος, 6 ἔσται διὰ τὴν τοσαύτην δύναμιν 
᾿ -" « vy 
δεκάς; ἀλλ᾽ εἰ εἰδοποιήσει αὐτὸ ὥσπερ ὕλην καὶ ἔσται 
iM , - ᾽ ayo 
παρουσίᾳ δεκάδος δέκα καὶ δεκάς, δεῖ πρότερον ἐφ 
δ « j x ͵ a 
ἑαυτῆς τὴν δεκάδα οὐκ ἄλλο τι οὖσαν ἢ δεκάδα μόνον 
εἶναι. 
a) 3 ϑ > “Ν' ~ f 4 εἰ 3 ν yt « 
6. “AAV εἰ ἄνευ τῶν πραγμάτων τὸ ἕν αὖτο καὶ ἡ 


1 . Ἂν 
δεκὰς αὐτή, εἶτα τὰ πράγματα τὰ νοητὰ μετὰ τὸ εἶναι 


Ay 4 Ω 4 


" > \ 4 " Ἢ δὲ ῃ 5 (ὃ . 4 
ὅπερ ἐστὶ τὰ μὲν ἐνάδες ἔσονται, τὰ δὲ καὶ δυάδες καὶ 
τριάδες, τίς av εἴη ἡ φύσις αὐτῶν καὶ πῶς συστᾶσα; 
f Sw 4 Ὁ δ ty ὟΝ 4 # 3 - - θ 
λόγῳ δὲ δεῖ νομίζειν τὴν γένεσιν αὐτῶν ποιεῖσθαι. 
bi ff ᾿ os , ως Gui 
πρῶτον τοίνυν δεῖ λαβεῖν τὴν οὐσίαν καθόλου τῶν εἰδῶν, 


re “a i “ 3 
ὅτι ἐστὶν οὐχὶ νοήσαντος ἕκαστον τοῦ νενοηκότος, ELT 


1 del. Kirchhoff. 
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itself may succeed in being one; but I mean not that 
One which we say is “beyond being’! but this other 
one which is predicated of each individual Form. So 
the decad also is prior to that of which decad is 
predicated; and this will be the absolute decad; for 
the thing in which decad is observed certainly will 
not be the absolute decad. Did this other one, then, 
come into being and exist along with the real beings? 
But if it was generated along with them, it would be 
incidental, like health to man—but health also must 
be something in itself. And if the one is like an 
element of a compound, there must be beforehand a 
one which is one in itself, that it may be compounded 
with another; then, if it is compounded with another 
which has become one through it, it will make that 
other spuriously one, by making it two. But how is it 
with the decad? For what need-of the decad has the 
thing which is going to be a decad by the power of 
that amount? But if it is going to inform it like 
matter, and the thing is going to be ten and decad by 
the presence of decad, the decad must exist before- 
hand by itself and be nothing else but only decad. 

6. But if the one itself and the decad itself exist 
without the things, and then the intelligible things, 
after being what they are, are going to be, some of 
them henads and some of them dyads or triads, what 
would be their nature, and how would it come into 
existence? But we must understand that we make 
them come into being only in thought. First, then, 
we must comprehend the substantial nature of the 
Forms in general, that it does not exist because the 


‘Plato Republic 509B9, the text which is one of the 
foundations of the doctrine of the One beyond Being. 
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αὐτῇ τῇ νοήσει τὴν ὑπόστασιν αὐτῶν παρασχομένου. ov 
γάρ, ὅτι ἐνόησε τί ποτ᾽ ἐστὶ δικαιοσύνη, δικαιοσύνη 
ἐγένετο, οὐδ᾽ ὅτι ἐνόησε τί ποτ᾽ ἐστὶ κίνησις, κίνησις 
ὑπέστη. οὕτω γὰρ ἔμελλε τοῦτο τὸ νόημα καὶ ὕστερον 
εἶναι τοῦ πράγματος αὐτοῦ τοῦ vondévros— 
δικαιοσύνης αὐτῆς ἡ νόησις αὐτῆς---καὶ πάλιν αὖ ἡ 
νόησις προτέρα τοῦ ἐκ τῆς νοήσεως ὑποστάντος, εἰ 
τῷ νενοηκέναι ὑπέστη. εἰ δὲ τῇ νοήσει τῇ τοιαύτῃ 


Ξ 3 ἃ « , - 1 oe > 
TAUTOV Ἢ δικαιοσύνη, TPWTOV μὲν ATOTTOV μῆηθεν εἰναι 


= a , , > 
δικαιοσύνην ἢ τὸν οἷον ὁρισμὸν αὐτῆς" τί yap ἐστι 
* , μὴ Lj f ? 
τὸ νενοηκέναι δικαιοσύνην ἢ κίνησιν ἢ τὸ τί ἐστιν 
ἢ Α ΤΑ ος i 
αὐτῶν λαβόντα; τοῦτο δὲ ταὐτὸν τῷ μὴ ὑφεστῶτος 
/ if a a > ta > δέ seins 
πράγματος λόγον λαβεῖν, ὅπερ ἀδύνατον. εἰ δέ τις 
Ρ i 
λέγοι, ws ἐπὶ τῶν ἄνευ ὕλης τὸ αὐτό ἐστιν 
Ἂ $y oc 
ἡ ἐπιστήμη τῷ πράγματι, ἐκείνως χρὴ νοεῖν 
, ‘ .- [4 
τὸ λεγόμενον, ὡς οὐ τὴν ἐπιστήμην τὸ πρᾶγμα λέγει 
‘i : ar 
εἶναι οὐδὲ τὸν λόγον τὸν θεωροῦντα τὸ πρᾶγμα αὐτὸ TO 
ν SA ea ts 8 ἄνευ ὕλης ὃ 
πρᾶγμα, ἀλλὰ ἀνάπαλιν τὸ πρᾶγμα αὐτὸ ἄνευ ὕλης ὃν 
/ ion A 
νοητόν τε καὶ νόησιν εἶναι, οὐχ οἵαν λόγον εἶναι τοῦ 
/ 3» 2 ‘ Ἁ 3 / iAN’ 3 \ ‘ 
πράγματος οὐδ᾽ ἐπιβολὴν πρὸς αὐτό, ἀλλ᾽ αὐτὸ τὸ 
Ν ‘ 5 are , 
πρᾶγμα ἐν τῷ νοητῷ ὃν τί ἄλλο ἣ νοῦν καὶ ἐπιστήμην 
« ‘ , Ε Ν ‘ “ 
εἶναι; οὐ γὰρ ἡ ἐπιστήμη πρὸς αὑτήν, ἀλλὰ τὸ πρᾶγμα 
> “ ov 2 " ε a 2? ca 
ἐκεῖ τὴν ἐπιστήμην ov μένουσαν, ola ἐστὶν ἡ τοῦ ἐν ὕλῃ 
A ἥν. 
πράγματος, ἑτέραν ἐποίησεν εἶναι: τοῦτο δ᾽ ἐστὶν 
» wr, fi 
ἀληθινὴν ἐπιστήμην: τοῦτο δ᾽ ἐστὶν οὐκ εἰκόνα τοῦ 
- / é a 
πράγματος, ἀλλὰ TO πρᾶγμα αὐτό. ἡ νόησις τοίνυν τῆς 
i oo 
κινήσεως οὐ πεποίηκεν αὐτοκίνησιν, ἀλλ᾽ ἡ αὐτοκίνησις 


ΤᾺ clear statement that a Platonic Form is something 
very different from a hypostatised Aristotelian universal. 
2 Aristotle De Anima Γ 5. 430a2-3 and 7. 43181--2. 
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thinker thinks each of them and so by that very 
thinking gives them their existence. For it is not 
because the thinker thought out what righteousness 
is that righteousness existed, or because he thought 
out what movement is that movement existed. For in 
this way this thought would be both posterior to the 
thing itself which was thought—the thought of 
righteousness posterior to righteousness itself—and 
on the other hand the thought would be prior to 
what existed as a result of thought, if it came into 
existence by thinking. But if righteousness is the 
same as the thought of righteousness, first of all it is 
absurd that righteousness should be nothing except 
something like its definition!: for what is thinking 
righteousness or movement except grasping their 
essential nature? And this is the same as grasping 
the conception of a non-existent thing, which is 
impossible. But if someone were to say that “in 
immaterial things the knowledge and the thing are 
the same’, one must understand what is said in the 
sense that it does not mean that the knowledge is the 
thing nor the reason contemplating the thing the 
thing itself, but the other way round, that the thing 
itself when it is without matter is object of thought 
and thought, not thought in the sense of being a 
definition of the thing or an intuition of it, but the 
thing itself in the intelligible is nothing else but 
intellect and knowledge. For the knowledge is not 
directed to itself, but the thing there makes the 
knowledge, which does not stay like the knowledge 
of a thing in matter, to be different: that is, makes it 
true knowledge: that is, not an image of the thing 
but the thing itself. So the thought of movement has 
not made absolute movement, but absolute move- 
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4 -“ > 4 ¢ ‘ ,΄ ‘ 

πεποίηκε τὴν νόησιν, ὥστε αὐτὴ ἑαυτὴν κίνησιν Kal 
κῶν χα 8 rk 

νόησιν" ἡ yap κίνησις ἡ ἐκεῖ κἀκείνου νόησις, Kal αὐτὸ 
\ , Ὁ f > A Ν ᾿ > - ᾿ 28 
δὲ κίνησις, ὅτι πρώτη---οὐ γὰρ ἄλλη πρὸ αὐτῆς---καὶ ἡ 


ὅ ὄντως, ὅτι μὴ συμβέβηκεν ἄλλῳ, ἀλλὰ τοῦ κινουμένου 


a " ἢ a a a ere ; 
ἐνέργεια ὄντος ἐνεργείᾳ. ὥστε αὖ καὶ οὐσία: ἐπίνοια δὲ 
τοῦ ὄντος ἑτέρα. καὶ δικαιοσύνη δὲ οὐ νόησις 
P , ‘ 
δικαιοσύνης, ἀλλὰ νοῦ οἷον διάθεσις, μᾶλλον δὲ ἐνέργεια 
’ < 3 7 ’ ‘ 4 % 
τοιάδε, ἧς ws ἀληθῶς καλὸν τὸ πρόσωπον Kal 
» “ ” ta u VI 
οὔτε ἕσπερος (οὔτε ἑῷος οὕτω καλὰλν 
ΜῊΝ or κ᾿, ἄχ δος καὶ p , 
οὐδ᾽ ὅλως τι τῶν αἰσθητῶν, ἀλλ᾽ οἷον ἄγαλμά τι νοερόν, 
Φ » ες: κι 4 4 ν᾿ αὶ ἐκ a oO 
οἷον ἐξ αὐτοῦ ἑστηκὸς Kal mpodaver ἐν αὐτῷ, μᾶλλον δὲ 
ὃν ἐν αὑτῷ. 
4 a ee ἢ ; : . 
7. Ὅλως γὰρ δεῖ νοῆσαι τὰ πράγματα ἐν μιᾷ 
{φύσει " καὶ μίαν φύσιν πάντα ἔχουσαν καὶ οἷον 
- a - / 
περιλαβοῦσαν, οὐχ ws ἐν τοῖς αἰσθητοῖς ἕκαστον χωρίς, 
: " ι 
ἀλλαχοῦ ἥλιος καὶ ἄλλο ἄλλοθι, ἀλλ᾽ ὁμοῦ ἐν ἑνὶ 
/ . A “ 7 2 ᾿ ‘ Ἄ, Φ 
πάντα' αὕτη γὰρ νοῦ φύσις: ἐπεὶ καὶ ψυχὴ οὕτω 
~ 4 ε é / 3 τι Ν "“}ιλδ “ 
μιμεῖται καὶ ἡ λεγομένη φύσις, Kal’ ἣν καὶ ὑφ᾽ ἧς 
¢ fea OF A a αν τω" 
ἕκαστα γεννᾶται ἄλλο ἄλλοθι, αὐτῆς ὁμοῦ ἑαυτῇ οὔσης. 
ὁμοῦ δὲ πάντων ὄντων ἕκαστον αὖ χωρίς ἐστιν" ἐνορᾷ δὲ 
fe Α δι τ Ἀν ο 
αὐτὰ τὰ ἐν τῷ νῷ καὶ τῇ οὐσίᾳ ὁ [ἔχων] " νοῦς οὐκ 
> δ o 
ἐπιβλέπων, ἀλλ᾽ ἔχων, οὐδὲ γωρίζων ἕκαστον" 
' Kirchhoff. 


2 Miller. 
° del. Theiler. 


‘Euripides Melanippe fr. 486 Nauck*®, quoted by 
Aristotle Nicomachean Ethics E 3. 1129b28-9. Plotinus 
quotes it also at I. 6. 4. 11-12, where it connects in his mind, 
as perhaps it does here, with the vision of the beauty of the 
moral Forms in Plato Phaedrus 250B. 
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ment has made the thought of it, so that it has made 
itself as movement and thought; for movement there 
is also the thought of that thing itself, and it itself is 
movement, because it is the first movement—-for 
there is no other before it—and real movement, 
because it is not incidental to something else, but is 
the active actuality of what is moved, which exists 
in actuality. So, again, it is substance; but the [mere] 
notion of being is different. And righteousness is not 
the thought of righteousness, but a kind of dispo- 
sition of intellect, or rather an active actuality, of 
such a kind that “its face” is truly beautiful and 
“neither the morning nor the evening star are so 
fair’,' not at all any object of sense, but like an 
intellectual statue, as if standing out from itself and 
manifesting in itself, or rather existing in itself. 

7. In general one must think of the intelligible 
things as in one nature, and one nature holding 
them all and in a way encompassing them, not each 
one separate as in the things of sense, the sun in one 
place and something else in another, but all things 
together in one?; for this is the nature of Intellect; 
since Soul imitates it in this way, and what we call 
Nature, according to which and by which the indiv- 
idual things are generated one in one place and one 
in another, while it is all together in itself. But 
though all things are together each one, on the other 
hand, is separate; but Intellect sees them, the things 
that are in Intellect and Being, not by looking at 
them but by having them, and does not separate each 


? ὁμοῦ πάντα is a phrase from the beginning of the book of 
Anaxagoras (fr. B 1 DK) which Plotinus finds particularly 
applicable to his intelligible world. 
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’ Χ “ 3 3 - > ¢ ’ ‘ 4 
κεχώρισται yap ἤδη ἐν αὐτῷ ἀεί. πιστούμεθα δὲ πρὸς 
4 ᾿ 3 - ca ‘ 4 
τοὺς τεθαυμακότας ἐκ τῶν μετειληφότων: τὸ δὲ 
; Si Ἃ ὦ — We chat ἢ 
μέγεθος αὐτοῦ καὶ τὸ κάλλος ψυχῆς ἔρωτι πρὸς αὐτὸν 
καὶ τῶν ἄλλων [τὸν] εἰς ψυχὴν ἔρωτι διὰ τὴν τοιαύτην 
- ‘ 
φύσιν καὶ τῷ ἔχειν ἧ κατά τι ὡμοίωται. καὶ yap δὴ Kal 
» ΓΆΡ, - 5 2 , " ὥς τ 
ἄτοπον εἶναί τι ζῷον καλὸν αὐτοζῴου μὴ θαυμαστοῦ τὸ 
κάλλος καὶ ἀφαύστου ὄντος. τὸ δ) παντελὲς ζῷον 
> LA if; ν - et » ε - ᾿ , - 
ἐκ πάντων ζῴων ὄν, μᾶλλον δὲ ἐν αὑτῷ τὰ πάντα ζῷα 
“-"- 4 
περιέχον καὶ ἕν ὃν τοσοῦτον, ὅσα τὰ πάντα, ὥσπερ καὶ 
τόδε τὸ πᾶν ἕν ὃν καὶ πᾶν τὸ ὁρατὸν περιέχον πάντα τὰ 
ἐν τῷ ὁρατῷ. 
? 4 , a - , , 4 4 ‘ 
8. ᾿Επειδὴ τοίνυν καὶ ζῷον πρώτως ἐστὶ καὶ διὰ 
τοῦτο αὐτοζῷον καὶ νοῦς ἐστι καὶ οὐσία ἡ ὄντως καί 
φαμεν ἔχειν καὶ ζῷα τὰ πάντα καὶ ἀριθμὸν τὸν 
, ἊΨ Ὅν" ‘ to wy 
σύμπαντα Kal δίκαιον αὐτὸ καὶ καλὸν καὶ ὅσα ἄλλα 
i Ν " Ἀ ἡ a 3 4 
τοιαῦτα--ἄλλως yap αὐτοάνθρωπόν φαμεν καὶ ἀριθμὸν 
αὐτὸ καὶ δίκαιον αὐτό--- σκεπτέον πῶς τούτων ἕκαστον 
καὶ τί ὄν, εἰς ὅσον οἷόν τέ τι εὑρεῖν περὶ τούτων. πρῶτον 
τοίνυν ἀφετέον πᾶσαν αἴσθησιν καὶ νοῦν νῷ θεωρητέον 
»ἦ » tA c ‘ 2 ε “- " 4 = 2 ba 
καὶ ἐνθυμητέον, ws Kat ev ἡμῖν ζωὴ καὶ νοῦς οὐκ ἐν 
Μ“ > > 2 , ps 4 4 3 " > , 
ὄγκῳ, ἀλλ᾽ ἐν δυνάμει ἀόγκῳ, καὶ τὴν ἀληθινὴν οὐσίαν 
' Kirchhoff: αὐτὸ Enn. 
*delevimus ut correctionem ad αὐτὸ falso hic insertam: 


τὸν EBxUQ: τῶν AC, 


'The “complete living being” is the intelligible 
paradigm of the material universe in Plato Timaeus 30C. It 
is clear from ch. 8 that Plotinus, like most Platonists, takes 
it to be the whole intelligible universe. Life in Plotinus is 
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individual thing: for they are already separated in it 
for ever. We confirm this for those who are surprised 
at it from the participants: its greatness and beauty 
by the love of soul for it and by the love of other 
things for soul because it has a nature of this kind 
and by its having a nature by which it is in some 
respect made like Intellect. For it is certainly quite 
absurd for there to be any beautiful living being if 
the absolute living being is not of wonderful and 
inexplicable beauty. It is truly the “complete living 
being” composed of all living beings, or rather en- 
compassing in itself all living beings, being one as 
large as all things’; just as this All is one and is all 
that is visible, encompassing all things that are in 
the visible. 

8. Since, then, it is the primary living being, and 
for this reason the absolute living being, and is 
Intellect and substance, real substance, and we 
claim that it contains all living things and the whole 
of number, and the absolutely righteous and beauti- 
ful and all other such things—we speak in a different 
way of absolute man and absolute number and ab- 
solute righteousness—we must enquire how each of 
these exists as an individual and what it is, as far as 
it is possible to discover anything about these 
things. First, then, we must. put away all sense- 
perception and contemplate Intellect by intellect 
and consider that in us also there is life and in- 
tellect, not in bulk but in bulkless power, and that 


often thought of as prior to intellect; but the intelligible 
living being as the formed, structured whole must be 
considered posterior to the intellect which eternally forms 
and structures its life. 
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, , ; ν᾿ Be ; ape ke 
ἐκδεδυκέναι ταῦτα καὶ δύναμιν εἷναι eb ἑαυτῆς 
Ba ; ‘ ᾿ ; 
βεβῶσαν, οὐκ ἀμενηνόν τι χρῆμα, ἀλλὰ πάντων 
φ a 4 
ζωτικωτάτην καὶ νοερωτάτην, ἧς οὗτε ζωτικώτερον 
2 ͵ 
οὔτε νοερώτερον οὔτε οὐσιωδέστερον, οὗ τὸ 
> La " - \ ¥ - ", - ‘ 4 
ἐφαψάμενον ἔχει ταῦτα κατὰ λόγον τῆς ἐπαφῆς, τὸ μὲν 
ἐγγὺς ἐγγυτέρω, τὸ δὲ πόρρω πορρωτέρω. εἴπερ οὖν 
» 1 4 ? 4 , π᾿ - Lal , 
ἐφετὸν τὸ εἶναι, τὸ μάλιστα ὃν μᾶλλον ὅ τε μάλιστα 
: νι. γ᾽ πὰ ἸΌΝ ; 
νοῦς, εἴπερ TO νοεῖν ὅλως" καὶ TO τῆς ζωῆς ὡσαύτως" εἰ 
δὴ τὸ ὃν πρῶτον δεῖ λαβεῖν πρῶτον ὄν, εἶτα νοῦν, εἶτα 
x ee M ae ‘ a ἈΘΥ 
τὸ ζῷον---τοῦτο γὰρ ἤδη πάντα δοκεῖ περιέχειν --ὁ δὲ 
»" ἣν ’ ¢ 4 - 2 ἣν a a,” 4 
νοῦς δεύτερον ἐνέργεια yap τῆς ovalas—obT’ av κατὰ 
ΜΆ : ἢ 2 ἢ 
τὸ ζῷον ὁ ἀριθμὸς εἴη---ἥδη γὰρ καὶ πρὸ αὐτοῦ καὶ ἕν 
ἢ , : a 
καὶ δύο ἦν---οὗτε κατὰ τὸν νοῦν--πρὸ yap αὐτοῦ ἡ 
> , oe a ἣ " φ 
οὐσία ἕν οὖσα καὶ πολλὰ ἦν. 
i κ , ὦν 
9. Λείπεται τοίνυν θεωρεῖν, πότερα ἡ οὐσία τὸν 
2 5 . 2m ‘ ‘ 
ἀριθμὸν ἐγέννησε τῷ αὑτῆς μερισμῷ, ἢ ὁ ἀριθμὸς 
4 , \ ᾿ 
ἐμέρισε τὴν οὐσίαν" καὶ δὴ καὶ ἡ οὐσία καὶ κίνησις καὶ 
“ 3 ‘ b) ᾿ ᾿ bu - 
στάσις καὶ ταὐτὸν καὶ ἕτερον αὐτὰ τὸν ἀριθμὸν ἢ ὁ 
a] “ . \ ‘ “ a v >? re 
ἀριθμὸς ταῦτα. ἀρχὴ δὲ τῆς σκέψεως: dp’ οἷόν τε 
3 \ 4 Ly , « ” bal oo v ‘ o 3 Ν " 
ἀριθμὸν εἶναι ἐφ᾽ ἑαυτοῦ ἢ δεῖ καὶ τὰ δύο ἐπὶ δυσὶ 
A π \ ‘ 
πράγμασι θεωρεῖσθαι καὶ τρία ὡσαύτως; Kal δὴ Kal τὸ 
ἕν τὸ ἐν τοῖς ἀριθμοῖς; εἰ γὰρ ἐφ᾽ ἑαυτοῦ ἄνευ τῶν 
; ar m “aaa e+ 
ἀριθμητῶν δύναιτο εἶναι, πρὸ τῶν ὄντων δύναιτο ἂν 
- ” - > La ‘ ᾿ 
εἶναι. Gp’ οὖν καὶ πρὸ τοῦ ὄντος; ἢ τοῦτο ἐατέον καὶ πρὸ 
μ i ἢ ; ἢ » 
ἀριθμοῦ ἐν τῷ παρόντι καὶ δοτέον ἀριθμὸν ἐξ ὄντος 
vr > } 3 AoW τ Lu 2 ‘ ‘ Ν᾿ " ΓΝ 
γίνεσθαι. GAN εἰ τὸ ὃν ἐν ὄν ἐστι καὶ τὰ δύο ὄντα δύο 
i Wh gh 2 ἃ ‘ 
ὄντα ἐστί, προηγήσεται TOU τε ὄντος TO ἕν καὶ ὁ ἀριθμὸς 


These are the ‘very important kinds” of Plato Sophist 
254-255A which Plotinus understands as the categories of 
the intelligible world. 
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the true substance has stripped off these things and 
is a power standing on itself, no feeble shadowy 
thing but the most living and intelligent of all, than 
which nothing is livelier or more intelligent or more 
substantial; that which touches it has all this in 
proportion to [the closeness of] its touch, that which 
is near more nearly and that which is far from 
farther. If then being is an object of desire, that 
which is most of all being is still more desirable, and 
that which is most of all intellect, if intelligence in 
general is desirable; and the same with life. If then 
one should take being first, since it exists first, then 
intellect, and then the living being (for it is already 
established that this contains all things)—but in- 
tellect comes second, for it is the active actuality of 
substance; then number would not be on the level of 
the living being—for even before it both one and two 
existed—nor on the level of intellect—for substance 
was before it, which was already one and many. 

9. It remains then to consider whether substance 
generated number by its own division, or number 
divided substance; for certainly either substance 
and movement and rest and same and other gen- 
erated number or number generated them.' The 
starting-point of our investigation is: can number 
exist by itself, or must the two be observed in two 
things, and the three likewise? And, indeed, also the 
one which is among the numbers? For if it could 
exist by itself without the things numbered, it could 
exist before beings. Then also before being? Well, let 
us leave this and assume for the present that the one 
is before number and grant that number comes to 
exist from being. But if being is one being, and two 
beings are two beings, the one will precede being 
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ἈΝ a Oe χα Πὰς σὰ oe 
τῶν ὄντων. ap’ οὖν τῇ ἐπινοίᾳ καὶ TH ἐπιβολῇ ἢ καὶ TH 
ὑποστάσει; σκεπτέον δὲ ὧδε: ὅταν τις ἄνθρωπον ἕνα vor 
Η͂ να “ ΄ ΠῚ κι 9)» ε , \ 
καὶ καλὸν ἕν, ὕστερον δήπου τὸ ἕν νοεῖ ἐφ᾽ ἑκατέρῳ: καὶ 
Br ‘ ov id ‘ ΄ ‘ Ν - A ca 
δὴ καὶ ὅταν ἵππον καὶ κύνα, καὶ δὴ σαφῶς τὰ δύο 
αν #y As ἢ hw ἢ ; 
ἐνταῦθα ὕστερον. ἀλλ᾽ εἰ γεννῴη ἄνθρωπον καὶ γεννῴη 
ἵππον καὶ κύνα ἣ ἐν αὐτῷ ὄντας προφέροι καὶ μὴ κατὰ 
’ 4 5 3 - 
τὸ ἐπελθὸν μήτε γεννῴη μήτε προφέροι, ἄρ᾽ οὐκ ἐρεῖ' 
C5, te \ Bs, HAN Ad ͵ 
εἰς ἕν ἰτέον καὶ μετιτέον εἰς ἄλλο ἕν καὶ δύο ποιητέον 
i is : 
καὶ μετ᾽ ἐμοῦ καὶ ἄλλο ποιητέον; καὶ μὴν οὐδὲ τὰ 
ν “ eed 2 , >\\> # » 1 t 
ὄντα, ὅτε ἐγένετο, ἠριθμήθη: ἀλλ᾽ ὅσα eder’ γενέσθαι 
τως σ΄ ” Qo. » εν ν ᾿ ὦ ἢ 
δῆλον ἦν [ὅσα ἔδει]. 5 πᾶς ἄρα ὁ ἀριθμὸς ἦν πρὸ αὐτῶν 
ae τὰν Ὁ cane Mn tee ἢ a peak aes 
τῶν ὄντων. ἀλλ᾽ εἰ πρὸ τῶν ὄντων, οὐκ ἦν ὄντα. ἢ ἦν ἐν 
τῷ ὄντι, οὐκ ἀριθμὸς ὧν τοῦ ὄντος---ἕν γὰρ ἦν ἔτι τὸ 
“ “- - / ‘ 
ὃν---ἀλλ᾽ ἡ τοῦ ἀριθμοῦ δύναμις ὑποστᾶσα ἐμέρισε TO 
a“ μ᾿ ‘ c 
dv καὶ οἷον ὠδίνειν ἐποίησεν αὐτὸν τὸ πλῆθος. ἢ yap ἡ 
a pan 
οὐσία αὐτοῦ ἢ ἡ ἐνέργεια ὁ ἀριθμὸς ἔσται, καὶ TO ζῷον 
ς - 4 > Ἁ 
αὐτὸ καὶ ὁ νοῦς ἀριθμός, ἄρ᾽ οὖν τὸ μὲν ὃν ἀριθμὸς 
‘3 é ‘ ΟΝ > Xr Ν ta = 3 a a ow ὃ | 
ἡνωμένος, τὰ δὲ ὄντα ἐξεληλιγμένος ἀριθμός, νοῦς δὲ 
a ‘ > ‘ 
ἀριθμὸς ἐν ἑαυτῷ κινούμενος, τὸ δὲ ζῷον ἀριθμὸς 
ge aris 
περιέχων; ἐπεὶ Kal ἀπὸ TOU ἑνὸς γενόμενον TO OV, ὡς ἦν 
« 3 - Φ:- α 2 ‘ a 3 ‘ ct ‘\ ‘ s ms 
ἕν ἐκεῖνο, δεῖ αὐτὸ οὕτως ἀριθμὸν εἶναι: διὸ Kal τὰ εἴδη 
ν αὶ ἃ 1 > ͵ ᾿ es 2 « 
ἔλεγον καὶ ἑνάδας καὶ ἀριθμούς. καὶ οὗτός ἐστιν ὁ 
3 , 3 ‘ ca 7 ε ‘ / 
οὐσιώδης ἀριθμός: ἄλλος δὲ ὁ μοναδικὸς λεγόμενος 
aM ,ὔ « " ΕΣ ΄ ε 4 > ΄ 
εἴδωλον τούτου. ὁ δὲ οὐσιώδης ὁ μὲν ἐπιθεωρούμενος 


! Harder: δεῖ Enn. 
2 del. Harder, ut correctionem ad 22 ὅσα δεῖ. 


1 Plotinus is working here with the speculation about 
Ideal Numbers in the Old Academy discussed by Aristotle 
in Metaphysics M and N. For “monadic” (arithmetical) 
number see M 8. 1083b16-17. 
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and number will precede beings. Is this, then, in our 
idea and intuitive conception of it, or in its reality? 
But we should proceed with the investigation in this 
way: when someone thinks one man and one beauty, 
he presumably thinks the one later in each case; and 
also when he thinks a horse and a dog, it is perfectly 
obvious here that he thinks the two afterwards. But 
suppose he was generating man and generating 
horse and dog, or, when they existed in himself, 
bringing them out, and not just generating them or 
bringing them out as they casually occurred to him, 
will he not say ‘We must go to one, and pass to 
another one, and make two, and make another one 
along with me’’? And certainly the beings were not 
numbered at the time when they came to be; but it 
was [already clear] how many there had to be. The 
whole number, therefore, existed before the beings 
themselves. But, if numbers were before beings, they 
were not beings. Now number was in being, not as 
the number of being—for being was still one—but 
the power of number which had come to exist divided 
being and made it, so to speak, in labour to give birth 
to multiplicity. For number will be either the sub- 
stance or the actual activity of being, and the ab- 
solute living being is number, and Intellect is num- 
ber. Is not Being, then, unified number, and the 
beings number unfolded, and Intellect number mov- 
ing in itself, and the Living Being inclusive number? 
Since, because Being came into existence from the 
One, as that One was one, Being must also in this 
way be number: this is why they called the Forms 
henads and numbers. And this is substantial num- 
ber; but the other, which is called monadic, is its 
image.! But the substantial number is that con- 
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τοῖς εἴδεσι καὶ συγγεννῶν αὐτά,πρώτως δὲ ὁ ἐν τῷ ὄντι 
καὶ μετὰ τοῦ ὄντος καὶ πρὸ τῶν ὄντων. βάσιν δὲ ἔχει τὰ 
ὄντα ἐν αὐτῷ καὶ πηγὴν καὶ ῥίζαν καὶ ἀρχήν. καὶ γὰρ 
τῷ ὄντι τὸ ἕν ἀρχὴ καὶ ἐπὶ τούτου ἐστὶν ὄν: σκεδασθείη 
γὰρ dv: ἀλλ᾽ οὐκ ἐπὶ τῷ ὄντι τὸ ἕν: ἤδη γὰρ ἂν εἴη ἕν 
πρὶν τυχεῖν τοῦ ἕν, καὶ ἤδη τὸ τυγχάνον τῆς δεκάδος 
δεκὰς πρὶν τυχεῖν τῆς δεκάδος. 

10. Ἑστὼς οὖν τὸ ὃν ἐν πλήθει ἀριθμός, ὅτε πολὺ 
μὲν ἠγείρετο, παρασκευὴ δὲ οἷον ἦν πρὸς τὰ ὄντα καὶ 
προτύπωσις καὶ οἷον ἑνάδες τόπον ἔχουσαι τοῖς ἐπ᾿ 
αὐτὰς ἱδρυθησομένοις. καὶ γὰρ καὶ νῦν “τοσοῦτον 
βούλομαί᾽᾿ φησι "᾿'πλῆθος χρυσοῦ ἢ οἰκιῶν᾽᾽. καὶ ἕν μὲν 
ὁ χρυσός, βούλεται δὲ οὐ τὸν ἀριθμὸν χρυσὸν ποιῆσαι, 
ἀλλὰ τὸν χρυσὸν ἀριθμόν, καὶ τὸν ἀριθμὸν ἤδη ἔχων 
ἐπιθεῖναι ζητεῖ τοῦτον τῷ χρυσῷ, ὥστε συμβῆναι τῷ 
χρυσῷ τοσούτῳ γενέσθαι. εἰ δὲ τὰ ὄντα μὲν ἐγίνετο πρὸ 
ἀριθμοῦ, ὁ δ᾽ ἀριθμὸς ἐπ᾽ αὐτοῖς ἐπεθεωρεῖτο πουσῦτα 
κινηθείσης τῆς ἀριθμούσης φύσεως, ὅσα τὰ ἀριθμητά, 
κατὰ συντυχίαν ἦν ἂν τοσαῦτα καὶ οὐ κατὰ πρόθεσιν 
τοσαῦτα, ὅσα ἐστίν. εἰ οὖν μὴ εἰκῇ τοσαῦτα, ὁ ἀριθμὸς 


i ἢ Μ a 
αἴτιος προὼν τοῦ τοσαῦτα: τοῦτο δέ ἐστιν, ἤδη ὄντος 


x ‘ Vg 
5 ἀριθμοῦ μετέσχε τὰ γενόμενα TOU τοσαῦτα, καὶ EKAGTOV 


- a Ψ μὴ ν xu ‘ a 
μὲν τοῦ ἕν μετέσχεν, iva ἕν ἧ. ἔστι δὲ ὃν παρὰ τοῦ ὄντος, 
- Ww a ‘ ~ 1 oe 
ἐπεὶ καὶ τὸ ὃν παρ᾽ αὑτοῦ ὄν, ἕν δὲ mapa Tov” ἐν. 
ἂν \ , oa ΝΣ 2 > a < 
ἕκαστόν τε ἕν, εἰ ὁμοῦ πολλὰ ἦν τὸ ἕν TO ET αὐτοῖς, ὡς 
1 Theiler: παρ᾽ αὑτοῦ (vel αὐτοῦ) Enn. 
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templated in the Forms and sharing in their gener- 
ation, and, primarily, the number in Being and with 
Being and before the beings. The beings have their 
foundation in it, and their source and root and 
principle. For indeed the One is the principle of 
Being, and the being of Being rests upon this; for 
otherwise it would be scattered; but the One does not 
rest upon Being; for then Being would be one before 
attaining the One, and what attains the decad would 
be a decad before attaining the decad. 

10. Being, therefore, standing firm in multiplicity 
was number, when it woke as many, and was a kind 
of preparation for the beings and a preliminary 
sketch, and like unities keeping a place for the 
beings which are going to be founded on them. For 
even here and now one says “1 want such and such 
an amount of gold or house-property.” And gold is 
one, but he wants not to make number gold but gold 
number; and since he already possesses the number 
he tries to apply it to the gold, so that it will happen 
to the gold to become so much, But if the beings 
came into existence before number, and the number 
was observed in them as the numbering nature was 
moved to a total corresponding to the things num- 
bered, they would be so many by chance, and not as 
many as they are by deliberate predisposition. If 
then they are not as many as they are just casually, 
number is a cause which pre-exists their being so 
many: that is, it was when number already existed 
that the things which came to be participated in the 
“so many” and each one of them participated in the 
“one”, so that it might be one. It is a being from 
Being, as Being is being from itself, and one from the 
one. And each is one, if the one in them is many all 


37 


20 


30 


3 


σι 


PLOTINUS: ENNEAD VI. 6. 


νος κα να πεδίοις ἃ ποις a oe ee oe 
τριὰς ἕν, καὶ τὰ πάντα ὄντα οὕτως ἕν, οὐχ ὡς TO ἕν TO 
κατὰ τὴν μονάδα, ἀλλ᾽ ὡς ἕν ἡ μυριὰς ἢ ἄλλος τις 
ἀριθμός. ἐπεὶ καὶ ὁ λέγων ἤδη πράγματα μύρια 
γενόμενα, εἰ εἶπε μύρια ὁ ἀριθμῶν, οὐ παρ᾽ αὑτῶν 
φησι τὰ μύρια προσφωνεῖσθαι δεικνύντων ὥσπερ τὰ 
χρώματα αὐτῶν, ἀλλὰ τῆς διανοίας λεγούσης τοσαῦτα" 
εἰ γὰρ μὴ λέγοι, οὐκ ἂν εἰδείη, ὅσον τὸ πλῆθος. πῶς οὖν 
ἐρεῖ; ἢ ἐπιστάμενος ἀριθμεῖν: τοῦτο δέ, εἰ ἀριθμὸν 
εἰδείη" εἰδείη δ᾽ ἄν, εἰ εἴη ἀριθμός. ἀγνοεῖν δὲ τὴν φύσιν 
ἐκείνην, ὅσα ἐστὶ τὸ πλῆθος, ἄτοπον, μᾶλλον δὲ 
ἀδύνατον. ὥσπερ τοίνυν εἰ λέγοι τις ἀγαθά, ἢ τὰ παρ᾽ 
αὑτῶν τοιαῦτα λέγει, ἢ κατηγορεῖ τὸ ἀγαθὸν ὡς 

᾿ > n ᾿ 3 \ » / ς f 

συμβεβηκὸς αὐτῶν. καὶ εἰ τὰ πρῶτα λέγει, ὑπόστασιν 
λέγει τὴν πρώτην' εἰ δὲ οἷς συμβέβηκε τὸ ἀγαθόν, δεῖ 
εἶναι φύσιν ἀγαθοῦ, ἵνα καὶ ἄλλοις συμβεβήκῃ, ἧ τὸ 
αἴτιον τὸ πεποιηκὸς καὶ ἐν ἄλλῳ δεῖ εἶναι ἢ αὐτοαγαθὸν 
ἢ γεγεννηκὸς τὸ ἀγαθὸν ἐν φύσει οἰκείᾳ. οὕτως καὶ ἐπὶ 
τῶν ὄντων ὁ λέγων ἀριθμόν, οἷον δεκάδα, ἢ αὐτὴν 
ὑφεστῶσαν δεκάδα ἂν λέγοι, ἢ οἷς συμβέβηκε δεκὰς 
λέγων αὐτὴν δεκάδα ἀναγκάζοιτο ἂν τίθεσθαι ἐφ᾽ αὑτῆς 
οὐκ ἄλλο τι ἢ δεκάδα οὖσαν. ἀνάγκη τοίνυν, εἰ τὰ ὄντα 
δεκάδα λέγοι, ἢ αὐτὰ δεκάδα εἶναι ἢ πρὸ αὐτῶν ἄλλην 


PB 2 
δεκάδα εἶναι οὐκ ἄλλο τι ἢ αὐτὸ τοῦτο δεκάδα οὖσαν. 


‘Igal: ἡ Enn. 
2 Kirchhoff: εἶναι Enn., H-S!. 
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together, as the triad is one, and all the beings are 
one, not like the one of the number one, but as the 
ten thousand or any other number is one. Since 
someone who says that things have now come to ten 
thousand, if he says “ten thousand” as he counts, he 
is not asserting that the things are called ‘ten 
thousand” of and from themselves, as if they were 
showing their colours, but it is the reason which 
says there are so many of them; for if it did not say 
so, he would not know how many there were. How, 
then, can he say how many? Because he knows how 
to number; but this is so if he knows number; but he 
could only know number if there was number. But it 
would be absurd, or rather impossible, to be ignorant 
of the nature of number, of how much the amount is. 
It is, then, as when someone speaks of good things: 
he either speaks of them as good of themselves, or 
predicates the good incidentally of them. And if he is 
speaking of primary goods, he is speaking of the first 
real existence; but if of things to which the good is 
incidental, there must be a nature of good in order 
for it to be incidental to other things, in that the 
cause which produces good also in another must be 
either the Good Itself or something which has gen- 
erated the good in its own nature. In this way also 
one who speaks of a number in the real beings, a 
decad for instance, would be speaking either of the 
decad which exists as itself, or if he was speaking of 
the things to which decad is incidental he would be 
compelled to postulate the decad itself existing by 
itself and being nothing but decad. It is necessary, 
then, if one says that the real beings are decad, that 
they themselves must be the decad or there must be 
another decad prior to them which is nothing else 
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Α ἢ δ ον 
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-“ “- “- Ld 4 μὰ 5ϑῷ 
νοεῖσθαι ἄνευ τῆς ἐνεργείας αὐτοῦ, ἅμα μὲν εἶναι οὐδὲν 
> - δ΄ f 3 
ἧττον ἐκείνῳ, ὕστερον δὲ τῇ ἐπινοίᾳ τάττεσθαι παρ 
εκ γῶν 1 κ᾿ pe w ᾿ , : 
ἡμῶν. εἰ δὲ μὴ παρεπινοεῖσθαι οἷόν τε ἄνευ ἐκείνου, οἷον 
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μόνον ἑνὰς τὴν ὑπόστασιν ἕξει καὶ οὕτως πλῆθος ἔσται 
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but that very thing, decad. In general, then, it must 
be accepted that everything, whatever it is, which is 
predicated of something else came to it from some- 
thing else or is the active actuality of the thing of 
which it is predicated. And if it is of such a kind as 
not to be sometimes present and sometimes not, but 
to be always with that thing, if that thing is sub- 
stance, it also is substance, and what it is predicated 
of is no more substance than it is; but if one does not 
grant it substance, at least it belongs to the real 
beings and exists. And if that thing could be thought 
of without its actual activity, that activity could 
none the less be simultaneous to it, but ranked later 
by us in our thought. But if it cannot be thought 
except along with what is predicated of it, as “man” 
cannot be thought without the “Ὁποῦ, it is either not 
posterior to but co-existent with it, or prior to it, so 
that the thing may exist through the activity; but we 
maintain that the one and number are prior. 

11. But if someone says that the decad is nothing 
but so many henads [or units], if he agrees that the 
unit exists, why will he agree that one unit exists 
and not agree that the ten do? For why do not the 
other units have existence as the one does? For the 
one unit must not be yoked to any one being: for if it 
was, each of the others could no longer be one. But if 
each individual one of the others must also be one, 
the one is common: this means that there is one 
nature predicated of many, which we said must exist 
in itself before being observed in many. If then a unit 
exists in this thing and is again observed in another, 
ifthat other unit also really exists, it will not be only 
one unit which has existence, and so there will be a 
multiplicity of units; but if it is said that only that 
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first unit exists, it will do so as coupled either to that 
which in the highest degree exists or to that which is 
in the highest degree one in every way. But if to that 
which exists in the highest degree, then the other 
units will have merely their name in common with 
the first, and will not be ranked on the same level 
with it, or number will consist of unlike unities and 
there will be intrinsic differences between unities 
even in so far as they are unities; but if it is coupled 
to that which is one in the highest degree, why 
would what is one in the highest degree need this 
unity in order to be one? If these suggestions are 
impossible, there must be a one which is nothing else 
but bare one, isolated in its essential nature, before 
each individual one is spoken and thought. If, then, 
the one without the thing which is called one is 
going to exist also there in the intelligible, why 
should not another one as well come into existence? 
And each individual taken separately will be many 
unities, that is, many “ones”. But if that nature 
generates in a kind of succession, or rather has 
generated, or does not stand still at one thing of 
those which it has generated, but makes a kind of 
continuous one, when it draws a line and stops more 
quickly in its outgoing it generates the lesser num- 
bers, but when it moves further, not in other things 
but in its very own movements, it brings the greater 
numbers into existence; and so it would fit the 
particular multiplicities and each particular being 
to the particular numbers, knowing that, if each 
particular thing was not fitted to each particular 
number, it could not exist at all or would get away 
and be something else by becoming innumerate and 
irrational. 
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! Plotinus is arguing here against the Stoics: ep. SVF II 
864 and 866. 
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12. But if someone says that the one and the unit 
have no real existence—for there is nothing that is 
one which is not some one thing —but the one is a 
way the soul is affected in regard to each of the real 
beings, first of all, what is the obstacle to saying that 
whenever one says “being” one is speaking of a way 
in which the soul is affected and there is no such 
thing as being? But if it is because this stabs and 
strikes and takes a mental image of being, we see 
that the soul is also stabbed by and takes a mental 
image of the one.’ Then, do we see this way of being 
affected and this thinking of the soul as one or 
many? But when we say “not one’, we do not have 
the one from the thing itself—for we say that the one 
is not in it—but we do have the one, and it is in the 
soul without the “some one thing”. But we have the 
one by taking some kind of thought and impression 
from the things outside us, a sort of idea derived 
from the thing. For those who posit the idea of 
number and the idea of the one as one species of 
what are called in their philosophy ideas,? should 
posit existences of this kind, if any of such things are 
in existence; and there is much that could appropri- 
ately be said against them about this. But if they 
were to say that this way of being affected or 
thought arises in us as a kind of after-consequence of 
the things, like the “this” and the “something” and, 
for that matter, “crowd” and “feast” and “army” 
and “multitude’—for just as the multitude is no- 
thing over and above the things which are said to be 


ἢ ἐννόημα is a Stoic term; for the Stoics ἐννόηματα had no 
extra-mental existence: cp. SVF'1 65 and Diogenes Laertius 
VII 61. 
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, a a ee ι ι , j 
ἐστιν οὐδ᾽ ἡ ἑορτὴ παρὰ τοὺς συναχθέντας Kal 
ἃ , 
εὐθυμουμένους ἐπὶ ἱεροῖς, οὕτως οὐδὲ τὸ ἕν μόνον τι καὶ 
- μὲ 
ἀπηρημωμένον τῶν ἄλλων νοοῦντες, ὅταν λέγωμεν ἕν’ 
a“ μ᾿ "ἢ ‘ ᾿ 
πολλὰ δὲ καὶ ἄλλα τοιαῦτα εἶναι, οἷον καὶ δεξιὸν καὶ τὸ 
’ ᾿ 
ἄνω καὶ τὰ ἀντικείμενα τούτοις" τί γὰρ ἄν εἴη πρὸς 
ε , 3 ᾿ ~* © 4 coe € od ἔς εν ”“ 
ὑπόστασιν ἐπὶ δεξιοῦ ἢ ὅτι 6 μὲν ὡδί, ὁ δ᾽ ὡδὲ ἕστηκεν ἢ 
, Ν δ αι ῚῚ > “ - cl « , 4 ‘ 
κάθηται; καὶ δὴ Kal ἐπὶ τοῦ ἄνω ὡσαύτως, TO μὲν 
τοιαύτην θέσιν Céyew>! καὶ ἐν τούτῳ τοῦ παντὸς 
a aye " νιν » 4 ᾿ τ 
μᾶλλον, ὃ λέγομεν ἄνω, τὸ δὲ εἰς τὸ λεγόμενον κάτω--- 
i " 7 sf 
πρὺς δὴ τὰ τοιαῦτα πρῶτον μὲν ἐκεῖνο λεκτέον, ὡς 
» Ψ ol 3 
ὑπόστασίς τις τῶν εἰρημένων ἐν ἑκάστῳ τούτων, οὐ 
a τ 3 4 2 ‘ , w 3 “ ᾿ "ν w 
μέντοι ἡ αὐτὴ ἐπὶ πάντων οὔτε αὐτῶν πρὸς ἄλληλα οὔτε 
πρὸς τὸ ἕν ἁπάντων. χωρὶς μέντοι πρὸς ἕκαστον τῶν 
λεχθέντων ἐπιστατέον. 
© 4 \ > ‘ a , δ 4 Ψ 
18. Τὸ δὴ ἀπὸ τοῦ ὑποκειμένου γενέσθαι τὴν νόησιν 
- © “ 2 - 3 , 
τοῦ ἑνός, τοῦ ὑποκειμένου [καὶ] " τοῦ ἐν αἰσθήσει 
” " fi ca 
ἀνθρώπου ὄντος ἢ ἄλλου ὁτουοῦν ζῴου ἢ καὶ λίθου, πῶς 
“ Μ᾿ w “ 4‘ " a , » 
av εἴη εὔλογον, ἄλλου μὲν ὄντος τοῦ φανέντος---τοῦ 
» , w 4 ᾿ 2 3 - " ~ tf 2 
ἀνθρώπου---ἄλλου δὲ καὶ ov ταὐτοῦ ὄντος τοῦ ἕν; οὐ 
J bal v > Ν “ A » , 4 “-“ « Ὁ » 
γὰρ ἄν καὶ ἐπὶ τοῦ μὴ ἀνθρώπου τὸ ἕν ἡ διάνοια 
" ad a ἃ 
κατηγοροῖ. ἔπειτα, ὥσπερ ἐπὶ τοῦ δεξιοῦ καὶ τῶν 
» an ἢ 
τοιούτων οὐ μάτην κινουμένη, ἀλλ᾽ ὁρῶσα θέσιν 
‘ " , Bas SE 
διάφορον ἔλεγε τὸ ὡδί, οὑτωσί τι ἐνταῦθα ὁρῶσα λέγει 
ΓΙ > ‘ μ᾿ A ᾿ uD A) 4 ν oa f 
ἕν: οὐ yap δὴ κενὸν πάθημα καὶ ἐπὶ μηδενὶ τὸ ev λέγει. 
Ἄ 4 otf ft \ > wy s ‘ Ld ~ ae Ἁ 
οὐ γὰρ δὴ ὅτι μόνον καὶ οὐκ ἀλλο" καὶ γὰρ ἐν τῷ “Kat 
, ΜΠ 
οὐκ ἄλλο᾽᾽ ἄλλο ἕν λέγει. ἔπειτα τὸ ἄλλο καὶ τὸ ἕτερον 


Ὁ Theiler. 
3 del. Beutler. 
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many, nor the feast anything over and above those 
assembled and enjoying themselves at the cere- 
monies, 50, when we say “one”, we do not think of 
the one as something alone and quite apart from the 
other things: and there are many others like this, 
like “right” and “up” and their opposites; for what 
would there be of real existence about “right” other 
than that one stands or sits here and the other there? 
And it would be just the same with “up”, that a thing 
has this kind of position and is more in that part of 
the universe, which we call “up”, and another more 
in that called “down”—in answer to this sort of 
argument we must first say this, that there is some 
kind of real existence in each of these things men- 
tioned, but not the same in all, either of themselves 
in relation to each other or in the relation of all to 
the one. So we must consider each of the arguments 
separately. 

13. How could it be reasonable to suppose that the 
thought of the one originated from what underlies it, 
which is a man or some other living thing, or even a 
stone, in the realm of sense, since what appears is 
one thing—the man—and the one is another and not 
the same? Otherwise reason would not predicate 
“one” in the case of a thing which is not man, And 
then, just as in the case of “right” and the like 
reason was not moved without any cause, but 
because it saw a different position it said “here”, so 
in this case it is because it sees something that. it 
says ‘‘one”; for it is not reporting an empty way of 
being affected and saying “one” about nothing. For 
it is certainly not saying that the thing is alone and 
there is no other thing; for in the “no other thing” it 
is saying another “one’’. And then the “other” and 
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ὕστερον: μὴ yap ἐρεί ὃς ἕν οὔτε ἄλλο ἐρεῖ ἡ 
ρον: μὴ γὰρ ἐρείσασα πρὸς ἕν οὔτε a pet ἡ 
διάνοια οὔτε ἕτερον, τό τε “μόνον᾽᾿ ὅταν λέγῃ, ἕν μόνον 
λέγει: ὥστε τὸ ἕν λέγει πρὸ τοῦ “'μόνον᾽᾿. ἔπειτα τὸ 
λέγον, πρὶν εἰπεῖν περὶ ἄλλου “'ἕν᾽᾿, ἐστὶν ἕν, καὶ περὶ οὗ 
λέγει, πρὶν εἰπεῖν ἢ νοῆσαί τινα περὶ αὐτοῦ, ἐστὶν ἕν: ἢ 
γὰρ ἕν ἢ πλείω ἑνὸς καὶ πολλά: καὶ εἰ πολλά, ἀνάγκη 
προὔπάρχειν ἕν. ἐπεὶ καὶ ὅταν πλῆθος λέγῃ πλείω ἑνὸς 
λέγει: καὶ στρατὸν πολλοὺς ὡπλισμένους καὶ εἰς ἕν 
συντεταγμένους νοεῖ, καὶ πλῆθος ὃν οὐκ ἐᾷ πλῆθος 
εἶναι" ἡ διάνοια δῆλόν που καὶ ἐνταῦθα ποιεῖ ἡ διδοῦσα 
τὸ ἕν, ὃ μὴ ἔχει τὸ πλῆθος, ἢ ὀξέως τὸ ἕν τὸ ἐκ τῆς 
τάξεως ἰδοῦσα τὴν τοῦ πολλοῦ φύσιν συνήγαγεν εἰς ἕν" 
οὐδὲ γὰρ οὐδ᾽ ἐνταῦθα τὸ ἕν ψεύδεται, ὥσπερ καὶ ἐπὶ 
οἰκίας τὸ ἐκ πολλῶν λίθων ἕν- μᾶλλον μέντοι τὸ ἕν ἐπ᾽ 
οἰκίας. εἰ οὖν μᾶλλον ἐπὶ τοῦ συνεχοῦς καὶ μᾶλλον ἐπὶ 
τοῦ μὴ μεριστοῦ, δῆλον ὅτι ὄντος τινὸς φύσεως τοῦ ἑνὸς 
καὶ ὑφεστώσης. οὐ γὰρ οἷόν τε ἐν τοῖς μὴ οὖσι τὸ 
μᾶλλον εἶναι, ἀλλ᾽ ὥσπερ τὴν οὐσίαν κατηγοροῦντες 
καθ’ ἑκάστου τῶν αἰσθητῶν, κατηγοροῦντες δὲ καὶ 
κατὰ τῶν νοητῶν κυριώτερον κατὰ τῶν νοητῶν τὴν 
κατηγορίαν ποιούμεθα ἐν τοῖς οὖσι τὸ μᾶλλον καὶ 
κυριώτερον τιθέντες, καὶ τὸ ὃν μᾶλλον ἐν οὐσίᾳ καὶ 
αἰσθητῃ ἢ ἐν τοῖς ἄλλοις γένεσιν, οὕτω καὶ τὸ ἕν μᾶλλον 
καὶ κυριώτερον ἔν τε τοῖς αἰσθητοῖς αὐτοῖς διάφορον 
κατὰ τὸ μᾶλλον καὶ ἐν τοῖς νοητοῖς ὁρῶντες εἶναι--- 


ἽΝ ‘ a Cae 
κατὰ πάντας τοὺς τρόπους εἰς ἀναφορὰν μεντοι ἐνὸς 


ὁ ἢ (vel) ΤΙ, Creuzer: ἡ wBCQ: εἰ x: HS’. 
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the “different” come later; for if the reason does not 
rest on the one it will not say “other” or “different”, 
and when it says “alone” it says “one alone”: so that 
it says the “one” before the “alone”, And then what 
speaks is one before it says “one” of something else, 
and that about which it speaks, before anyone 
speaks or thinks about it, is one, for it is either one 
or more than one and many; and if many, one must 
exist before it. For also when it says “multitude” it 
says “more than one”; and it thinks an army as many 
men armed and brought together into one order, and 
does not allow what is a multitude to be a multitude; 
the reason which gives the “one” which the multi- 
tude does not have makes it clear [that it is not only 
a multitude], or, by seeing the “one” which results 
from its order, gathers the nature of the many into 
one; for the one is not falsely predicated here any 
more than it is of a house which is one from many 
stones; though the “one” of the house is more one. If 
then it is more one in the continuous and [still] more 
one in the indivisible, it is clearly because the one is 
a particular nature which has existence. For it is not 
possible for there to be a “more” in non-existents, 
but just as when we predicate substance of each 
individual sense-object, and also predicate it of the 
intelligibles, we predicate it more appropriately of 
the intelligibles, putting the “more” and the “more 
appropriately” in the realm of real beings, and say 
that there is more being in the category of sub- 
stance, even sensible substance, than in the other 
genera, in the same way also we see that the one, 
which differs in respect of more [and less] also in the 
sense-objects, is also more and more appropriately in 
the intelligibles—and in all these ways it must be 
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‘ * bY ys 
εἶναι φατέον. ὥσπερ δὲ ἡ οὐσία Kal τὸ εἶναι νοητὸν καὶ 
͵ s > ‘ 3 - 
οὐκ αἰσθητόν ἐστι, κἂν μετέχῃ τὸ αἰσθητὸν αὐτῶν, 
ad » ‘ “a \ 2 [ Ἁ " “ ‘ δ 
οὕτω καὶ τὸ ἕν περὶ αἰσθητὸν μὲν ἄν κατὰ μετοχὴν 
“ LY ra " - - δ ν΄ > 4 
θεωροῖτο, νοητὸν μέντοι καὶ νοητῶς ἡ διάνοια αὐτὸ 
αὶ ὦ ἃ κα. ἃ τς 
40 λαμβάνει: ὥστε ἀπ᾽ ἄλλου ἄλλο νοεῖ, ὃ οὐχ Opa: προήδει 
. , aime 9 
dpa: εἰ δὲ προήδει dv τόδε τι, ταὐτὸν τῷ ὄν. καὶ ὅταν τι, 
, ν Lid La se 
ἕν αὖ λέγει: ὥσπερ ὅταν twé, δύο' καὶ ὅταν τινάς, 
, dsc ᾿ κα, Fi 
πολλούς. εἰ τοίνυν μηδέ' τι νοῆσαι ἔστιν ἄνευ τοῦ ἕν ἢ 
Ἁ ᾿Ξ a pe ” e 3 wr F 
τοῦ δύο ἥ τινος ἀριθμοῦ, πῶς οἷόν τε ἄνευ οὗ οὐχ οἷόν TE 
a woo a 1 > ed \ ow δ᾽ ae atv 
45 τι νοῆσαι ἢ εἰπεῖν μὴ εἶναι; οὗ yap μὴ ὄντος μηδ᾽ ὅτιο 
© ΠΥ - , ‘ ? ? , 
δύνασαι" νοῆσαι ἢ εἰπεῖν, λέγειν μὴ εἶναι ἀδύνατον. 
“ 4 .} f δ] / 
ἀλλ᾽ οὗ χρεία πανταχοῦ πρὸς παντὸς νοήματος ἢ λόγου 
, ae , o ἢ / ‘ » ta é Ὁ 
γένεσιν, προὐπάρχειν δεῖ καὶ λόγου καὶ νοήσεως" οὕτω 
͵ ey 
γὰρ ἂν πρὸς τὴν τούτων γένεσιν παραλαμβάνοιτο. εἰ δὲ 
- εἰ ? 3 ’ - / c ἢ δὲ ‘ " “ \ 
50 καὶ εἰς οὐσίας ἑκάστης ὑπόστασιν---οὐδὲν γὰρ OV, ὃ μὴ 
a s ΕΣ , PA 
év—«al πρὸ οὐσίας ἂν εἴη Kal γεννῶν τὴν οὐσίαν. διὸ 
2 a ‘ ~ Cem OF ,a 
καὶ ἕν ὄν, ἀλλ᾽ οὐκ ὄν, εἶτα ἕν' ἐν μὲν yap τῷ ‘Ov καὶ ἕν 
“ ᾽»" 4 ΓΝ 3» > A M 
πολλὰ ἂν εἴη, ἐν δὲ τῷ “ev” οὐκ Evi τὸ “OV’’, εἰ μὴ καὶ 
i “ > “ a f A ‘ 
ποιήσειεν αὐτὸ προσνεῦσαν αὐτοῦ TH γενέσει. καὶ TO 


“ f ‘ > La f 
55 ᾿τοῦτο᾽ δὲ οὐ κενόν: ὑπόστασιν yap δεικνυμένην λέγει 


1H-S: μήτε Enn. 
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affirmed that there is a reference to one. But just as 
substance and being is intelligible and not per- 
ceptible, even if the perceptible participates in it, in 
this way also the one might be perceived in the 
perceptible by participation, but the reason grasps it 
as intelligible and does so intellectually; so that it 
thinks one thing, which it does not see, from an- 
other; so it knew it before. But if it knew it before as 
being this particular thing, it is the same as being. 
And when it says it is something, it says as well that 
there is one; just as when it says “some” in the dual, 
it says that there are two; and when in the plural, 
that there are many.! If, then, it is not possible to 
think anything without the one or the two or some 
number, how is it possible for that not to exist 
without which it is not possible to think or speak? 
For it is impossible to say that something does not 
exist of which, since it does not exist, you cannot 
think or say anything at all. But that which is 
needed everywhere for the coming into existence of 
every thought and statement must be there before 
statement and thinking: for this is how it can be 
brought to contribute to their coming into existence. 
But if it is needed for the existence of each and every 
substance—for there is nothing which is which is 
not one—it would also exist before substance and as 
generating substance. For this reason also it is one- 
being, but not first being and then one; for in that 
which was being and also one there would be many; 
but being is not present in the one except in the 
sense that it might make it by inclining to its 
generation. And the “this” is not an empty word; for 


‘Cp. Plato Sophist 237D6-10. 
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ἀντὶ τοῦ ὀνόματος αὐτοῦ Kai παρουσίαν τινά, οὐσίαν ἢ 
ἄλλο τι τῶν ὄντων: ὥστε τὸ “τοῦτο᾽᾽ σημαίνοι ἂν οὐ 
κενόν τι οὐδ᾽ ἔστι πάθημα τῆς διανοίας ἐπὶ μηδενὶ ὄντι, 
ἀλλ᾽ ἔστι πρᾶγμα ὑποκείμενον, ὥσπερ εἰ καὶ τὸ ἴδιον 
αὐτοῦ τινος ὄνομα λέγοι. 

14. Πρὸς δὲ τὰ κατὰ τὸ πρός τι λεχθέντα ἄν τις 
εὐλόγως λέγοι, ὡς οὐκ ἔστι τὸ ἕν τοιοῦτον οἷον ἄλλου 
παθόντος αὐτὸ μηδὲν παθὸν ἀπολωλεκέναι τὴν αὑτοῦ 
φύσιν, ἀλλὰ δεῖ, εἰ μέλλοι ἐκ τοῦ ἕν ἐκβῆναι, πεπονθέναι 
τὴν τοῦ ἑνὸς στέρησιν εἰς δύο ἢ πλείω διαιρεθέν. εἰ οὖν ὁ 
αὐτὸς ὄγκος διαιρεθεὶς δύο γίνεται οὐκ ἀπολόμενος ὡς 
ὄγκος, δῆλον ὅτι παρὰ τὸ ὑποκείμενον ἦν ἐν αὐτῷ 
προσὸν τὸ ἕν, ὃ ἀπέβαλε τῆς διαιρέσεως αὐτὸ 
φθειράσης. ὃ δὴ ὁτὲ μὲν τῷ αὐτῷ πάρεστιν, ὁτὲ δὲ 
ἀπογίνεται, πῶς οὐκ ἐν τοῖς οὖσι τάξομεν, ὅπου ἂν ἡ; 
καὶ συμβεβηκέναι μὲν τούτοις, καθ᾽ αὑτὸ δὲ εἶναι, ἔν τε 
τοῖς αἰσθητοῖς ὅταν φαίνηται ἔν τε τοῖς νοητοῖς, τοῖς 
μὲν ὑστέροις συμβεβηκός, ἐφ᾽ αὐτοῦ δὲ ἐν [τοῖς 
νοητοῖς} τῷ πρώτῳ, ὅταν ἕν, εἶτα ὄν. εἰ δέ τις λέγοι, 
ὡς καὶ τὸ ἕν μηδὲν παθὸν προσελθόντος ἄλλου αὐτῷ 
οὐκέτι ἕν, ἀλλὰ δύο ἔσται, οὐκ ὀρθῶς ἐρεῖ. οὐ γὰρ τὸ ἕν 
ἐγένετο δύο, οὔτε ᾧ προσετέθη οὔτε τὸ προστεθέν, ἀλλ᾽ 


‘ ‘ Dy “- 
ἑκάτερον μένει ἕν, ὥσπερ ἦν" τὰ δὲ δύο κατηγορεῖται 


Ὁ delevimus, ut glossam ad τῷ πρώτῳ. 
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it is used to speak of a real existence which is 
pointed out instead of its name, and of a presence, a 
substance or some other of the things which really 
are; so that the “this” would indicate something 
which is not empty, and it is not a way in which the 
reason is affected about nothing existent, but a thing 
underlying the thought, just as if it said the proper 
name of a thing itself. 

14. One might reasonably reply to what has been 
said under the head of relation, that the one is not 
the kind of thing to lose its own nature when some- 
thing else is affected and it is affected in no way; but 
if it is going to escape from the one it must ex- 
perience the deprivation of the one by being divided 
into two or more. If therefore the same bulk becomes 
two by being divided without being destroyed as 
bulk, it is clear that besides the underlying bulk the 
one was in it as something added, which it lost when 
the division destroyed it. Now, how can we avoid 
ranking among things which exist, wherever it may 
be, what is sometimes present to and sometimes 
absent from one and the same thing? And we shall 
affirm that it is present to these things incidentally, 
but exists by itself, when it appears both in per- 
ceptible and intelligible things, incidentally to the 
later order, but on its own in the first [order of 
being], when it is first one and then being. But if 
someone were to say that the one also, without being 
affected in any way, when something else comes to it 
will no longer be one but two, he will not be speak- 
ing correctly. For it was not the one which became 
two, neither the one which was added nor the one it 
was added to, but each of them remains one, as it 
was; but the “two” is predicated of both, but the 
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2 By had ae 5 ie ; Β 
κατ᾽ ἀμφοῖν, χωρὶς δὲ τὸ ἕν καθ᾽ ἑκατέρου μένοντος. 
3, ‘ é 4 2 é yo , > > 2 ‘ 
οὔκουν τὰ δύο φύσει ἐν σχέσει Kal ἡ δυάς. ἀλλ᾽ εἰ μὲν 
‘ ‘ a ‘ ‘ , π᾿ > 4 a ς: 
κατὰ τὴν σύνοδον καὶ τὸ συνόδῳ εἶναι ταὐτὸν τῷ δύο 
- ͵ 9" « , ΓΑ A ta , tc é 
ποιεῖν, τάχ᾽ av ἣν ἡ τοιαύτη σχέσις τὰ δύο καὶ ἡ δυάς. 
a ὧν = ’ ep ἡ 
νῦν δὲ καὶ ἐν τῷ ἐναντίῳ πάθει θεωρεῖται πάλιν αὖ duds: 
΄ ‘ « , ΄ 0.7 2 , Μ 
σχισθέντος γὰρ ἑνός τινος γίνεται δύο: οὐ τοίνυν οὔτε 
͵ » , \ δύο, ἵν ἂν ἢ Z < atrés Se 
σύνοδος οὔτε σχίσις τὰ δύο, iv ἂν ἦν σχέσις. ὁ αὐτὸς δὲ 
,ὔ ν᾿ 3 x ‘ > “- “ ‘ a = ε 
λόγος καὶ ἐπὶ παντὸς ἀριθμοῦ. ὅταν γὰρ σχέσις ἡ ἡ 
as 55 7 x > ΄ ᾿ 5. καὶ a ΡΝ 
γεννῶσά τι, ἀδύνατον τὴν ἐναντίαν τὸ αὐτὸ γεννᾶν, ὡς 
- ? ‘ - 4 , ΄ ἣν ‘ ca 
τοῦτο εἶναι TO πρᾶγμα τὴν σχέσιν. τί οὖν τὸ κύριον 
” - Ὁ A > “- a δ ὃ . ὃ \ ὃ 15 
αἴτιον; ἕν μὲν εἶναι τοῦ ἕν παρουσίᾳ, δύο δὲ δυάδος, 
" ny n ~ x \ : a \ ΄, 
ὥσπερ καὶ λευκὸν λευκοῦ καὶ καλὸν καλοῦ καὶ δικαίου 
ΓΑΙ “ 3 A ΄ 42 
δίκαιον. ἢ οὐδὲ ταῦτα θετέον εἶναι, ἀλλὰ σχέσεις καὶ ἐν 
Ἂ» > ta « ΞΕ " ἈΝ ‘ ‘ δ 
τούτοις αἰτιατέον, ὡς δίκαιον μὲν διὰ τὴν πρὸς τάδε 
᾿ 7 33> ‘ 
τοιάνδε σχέσιν, καλὸν δέ, ὅτι οὕτω διατιθέμεθα οὐδενὸς 
» > 3 - - - Ρ Lig > - ε = 2792 
ὄντος ἐν αὐτῷ τῷ ὑποκειμένῳ οἵου διαθεῖναι ἡμᾶς οὐδ 


᾿ : —_— ‘ a ee δ 
ἥκοντος ἐπακτοῦ τῷ καλῷ φαινομένῳ. ὅταν τοίνυν ἴδῃς 


- a a ye ΄ ΄ 2 ᾿ . , ν Ne 
TLEvo λέγεις, πάντως δήπου εστι και μεγα και KAAOV 


" a ΕΣ . , ᾿ 
καὶ μυρία ἄν εἴη εἰπεῖν περὶ αὐτοῦ. ὡς ον τὸ μεγᾶ και 


a Ἄ, 
μέγεθός ἐστιν ἐν αὐτῷ καὶ γλυκὺ καὶ πικρὸν καὶ ἄλλαι 


1 Cp. Plato Phaedo 96Ε)8. 91Β1. Plotinus here is following 
the Phaedo very closely, i.e. he is treating numbers simply 
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“one” separately of each, which remains what it is. 
The two and the dyad is not therefore naturally 
relative. But if two was by coming together, and 
coming together was the same thing as making two, 
perhaps the two and the dyad would be a relation of 
this kind. But as it is the dyad is also observed on the 
other hand in the opposite way of being affected; for 
when some one thing is cut, it becomes two; so that 
the two is neither a coming together nor a cutting, 
so as to be a relation. And the same argument 
applies to every number. For, when it is a relation 
which produces something, it is impossible for the 
opposite relation to produce the same thing so that 
this thing can be the relation. What then is the 
proper cause of number? A thing is one by the 
presence of the one and two by the presence of the 
dyad, just as it is white by the presence of the white 
and beautiful by that of the beautiful and just by 
that of the just.’ Otherwise, one would not be able to 
maintain that these exist either, but would have to 
make relations responsible for these two, as if the 
just was so because of this particular relation to 
these particular things, and the beautiful because 
we are so disposed, with nothing existing in the 
underlying reality of a kind to dispose us, and 
nothing coming from outside to what appears beauti- 
ful. Whenever, then, you see something which you 
call one, it is of course also in every way great and 
beautiful and there would be a vast number of other 
things to say about it. Therefore, as the great and 
greatness are in it, and sweet and bitter and other 


as a particular kind of Forms, with the same objective 
reality and causative power as other Forms. 
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, A ΄ ΕΣ "ἢ ΑἹ \,o > \ A ΄ ᾿ 
ποιότητες, διὰ τί οὐχὶ καὶ τὸ ἕν; οὐ γὰρ δὴ ποιότης μὲν 
ἔσται πᾶσα ἡτισοῦν, ποσότης δ᾽ ἐν τοῖς οὖσιν οὐκ ἔσται, 

ἘΠ , Ka oa he &® BS P > 
οὐδὲ ποσότης μὲν τὸ συνεχές, TO δὲ διωρισμένον οὐκ 

\ a - 
ἔσται, καίτοι μέτρῳ τὸ συνεχὲς χρῆται τῷ διωρισμένῳ. 
ε ᾿ , , " “ 4“ Ὁ cy " 
ὡς οὖν μέγα μεγέθους παρουσίᾳ, οὕτω καὶ ἕν ἑνὸς καὶ 
δύο δυάδος καὶ τὰ ἄλλα ὡσαύτως. τὸ δὲ ζητεῖν πῶς 
, ι " sy εἰδῶ \ 
μεταλαμβάνει κοινὸν πρὸς πάντων τῶν εἰδῶν THY 
ζητουμένην μετάληψιν. φατέον δ᾽ ἐν μὲν τοῖς 
, ae a ” A ΄ 1 3 δι 
διῃρημένοις ἄλλως θεωρεῖσθαι τὴν [δεκάδα] ᾿ ἐνοῦσαν 
δεκάδα, ἐν δὲ τοῖς συνεχέσιν ἄλλως, ἐν δὲ ταῖς πολλαῖς 
ἃ , ὡς » ee i 
els ἕν τοσαύταις δυνάμεσιν ἄλλως: Kal ἐν τοῖς νοητοῖς 
ἤδη ἀναβεβηκέναι: ἔτι δὲ ἐκεῖ μηκέτι ἐν ἄλλοις 
ὁ > 3 > ‘ > > « - »ν Ay 
θεωρουμένους, ἀλλ᾽ αὐτοὺς ἐφ᾽ αὐτῶν ὄντας τοὺς 
ἀληθεστάτους ἀριθμοὺς εἶναι, αὐτοδεκάδα, οὐ δεκάδα 
τινῶν νοητῶν. 

15. Πάλιν γὰρ ἐξ ἀρχῆς τούτων ἤδη λεχθέντων 
¥ ‘ \ ΄ὔ bal \ 3 ν 2 a ν᾿ 
λέγωμεν τὸ μὲν ξύμπαν ὃν τὸ ἀληθινὸν ἐκεῖνο καὶ ὃν 
bol κ᾿ “ Syn 4 > ε  “ 4 7 a 
εἶναι καὶ νοῦν καὶ ζῷον τέλεον εἶναι, ὁμοῦ δὴ πάντα ζῷα 

δ. δ' ᾿ ΠῚ ef © > > ἃς , ᾿, 
εἶναι, οὗ δὴ τὸ ἕν ἑνί, ὡς ἦν αὐτῷ δυνατόν, μεμίμηται 

A ΄ ‘ - ‘ a Μ ‘ ε “- ? - , 
καὶ τόδε τὸ ζῷον τὸ πᾶν" ἔφυγε γὰρ ἡ τοῦ αἰσθητοῦ φύσις 

ν᾿ ag " .νΝ > \ > > ‘ 4 
τὸ ἐκεῖ ἕν, εἴπερ καὶ ἔμελλεν αἰσθητὸν εἶναι. ἀριθμὸν δὴ 
mW ΄ f > 4 4? »" 2 ΄, 
δεῖ αὐτὸν εἶναι σύμπαντα: εἰ γὰρ μὴ τέλεος εἴη, ἐλλείποι 
wo ᾿ oe ae ιν 2 ; 
av ἀριθμῷ tov καὶ et μὴ πᾶς ἀριθμὸς ζῴων ev 


ae ; κ a ἀν καὶ 
αὐτῷ εἴη, παντελὲς ζῷον οὐκ ἂν εἴη" ἔστιν 


‘del. Igal. 
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qualities, why not also the one? For there will 
certainly not be every possible kind of quality, but 
not quantity, in the real things; nor will the con- 
tinuous be quantity and the discrete not, although 
the continuous uses the discrete as a measure. As 
therefore a thing is great by the presence of great- 
ness, so 1 is one by the presence of one and two by 
the presence of dyad, and the rest in the same way. 
But the problem of how the thing participates [in 
number] is common to the enquiry about partici- 
pation in all the Forms. But we must affirm that the 
decad is observed in one way in things that are 
discrete and in another in things that are con- 
tinuous, and in other ways in the many unified 
powers of this particular number; and that we have 
already ascended among the intelligibles; and that 
there are the true numbers, no longer observed in 
other things but existing themselves on their own, 
the absolute decad, not the decad of some 
intelligibles. 

15. Now that this has been said, let us say again, 
starting at the beginning, that total being, that true 
being, is both being and intellect and perfect living 
thing, and is all living things together; this univer- 
sal living thing here below has imitated its one, as 
far as it could by [its own] one; for the nature of the 
perceptible escaped the one there, since it was going 
to be perceptible by the senses. It must certainly be 
total number; for if it was not perfect, it might be 
deficient in some number; and if the whole number of 
living things was not in it, it would not be the 
“complete living thing’’.! Number therefore exists 


* Again Plato Timaeus 31B1. 
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οὖν ὁ ἀριθμὸς πρὸ ζῴου παντὸς καὶ τοῦ παντελοῦς 
ζῴου. ὁ μὲν δὴ ἄνθρωπος ἐν τῷ νοητῷ καὶ τὰ ἄλλα ζῷα 
καθό ἐστι, καὶ ἡ ζῷον παντελές ἐστιν ἐκεῖνο. καὶ γὰρ 
i ὁ ἐνταῦθα ἄνθρωπος, ἧ ζῷον τὸ πᾶν, μέρος αὐτοῦ: 
καὶ ἕκαστον, ἣ ζῷον, ἐκεῖ ἐν ζῴῳ ἐστίν. ἐν δὲ τῷ νῷ, 


΄ ~ ε 4 ! et gee Barts θ᾽ 
καθόσον vous, ὡς μὲν μερὴ Ob νοι πᾶντες κα 


κα 


[2 > \ gi \ f > , P a 2 - 
ἕκαστον" ἀριθμὸς δὲ καὶ τούτων. οὐ τοίνυν οὐδ᾽ ἐν νῷ 
> ‘ ‘ © a 93 - ” ~ ? f ‘4 Ae 
ἀριθμὸς πρώτως" ὡς δὲ ἐν νῷ, ὅσα νοῦ ἐνέργειαι" Kat ws 
- 4 ‘ εν » a , | 
νοῦ, δικαιοσύνη καὶ σωφροσύνη καὶ at ἄλλαι ἀρεταὶ καὶ 
F ἂς Ὁ ν και Νὴ 
ἐπιστήμη καὶ ὅσα νοῦς ἔχων νοῦς ἐστιν ὄντως. πῶς οὖν 
b.. 4 4 ς - t 
οὐκ ἐν ἄλλῳ ἡ ἐπιστήμη; ἢ ὅτι ἔστι ταὐτὸν καὶ ὁμοῦ ὁ 
᾿ ͵ νιν Pk ἋΣ Ρ Σ τὰ ἄλλ 
ἐπιστήμων, τὸ ἐπιστητόν, ἡ ἐπιστήμη, καὶ τὰ ἄλλα 
ἫΝ ν 
ὡσαύτως: διὸ καὶ πρώτως ἕκαστον καὶ οὐ συμβεβηκὸς 
ny . ͵ , ΓΝ 
ἡ δικαιοσύνη, ψυχῇ δέ, καθόσον ψυχή, συμβεβηκός 
[Ὁ , ‘ κ “ > f ὃ ͵ Aid y \ y a , 
δυνάμει γὰρ μᾶλλον ταῦτα, ἐνεργείᾳ δέ, ὅταν πρὸς votr 
5. ‘ , Teo 
καὶ σὺν νῷ." μετὰ δὲ τοῦτο ἤδη τὸ ὄν, καὶ ἐν τούτῳ ὁ 
ὰ , ds ‘ 
ἀριθμός, μεθ᾽ οὗ τὰ ὄντα γεννᾷ κινούμενον κατ᾽ ἀριθμόν, 
ὡς ὦ , ἜΝ 
προστησάμενον τοὺς ἀριθμοὺς τῆς ὑποστάσεως αὐτῶν, 
τ΄ A 2 a 1 a la > ‘ 4 » δ = ‘ 
ὥσπερ καὶ αὐτοῦ τὸ ἕν συνάπτον αὐτὸ τὸ ὃν πρὸς TO 
πὸ i] A σι + 
πρῶτον, οἱ δ᾽ ἀριθμοὶ οὐκέτι τὰ ἄλλα πρὸς τὸ πρῶτον 
ΕΣ “ ᾿ an ta ‘ δὲ ” / > θ ‘ 
ἀρκεῖ yap τὸ ὃν συνημμένον. τὸ δὲ ὃν γενόμενον ἀριθμὸς 
/ \ ἂν ‘ c ὥς ry \ 3 θὺ - 
συνάπτει τὰ ὄντα πρὸς αὑτό" σχίζεται yap οὐ καθὸ ἕν, 
“- A \ 4 ς- ~ 
ἀλλὰ μένει τὸ ἕν αὐτοῦ: σχιζόμενον δὲ κατὰ τὴν αὑτοῦ 
' Creuzer: ὡς Enn. 
2 R2ME: συνῇ Ein. 
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prior to every living thing and to the ‘complete 
living thing”. Man is certainly in the intelligible, 
and the other living things in that they exist, and 
that intelligible exists in that it is the “complete 
living thing”. For in fact the man here below also, in 
that the All is a living thing, is part of it; and each 
individual thing, in that it is a living thing, is there 
in the intelligible living thing. And in Intellect, in so 
far as it is Intellect, all the intellects exist individu- 
ally as parts; but then there is a number of these 
also. Not even in Intellect then does number exist 
primarily; but it is in Intellect as the sum of the 
active actualities of Intellect; and, as it is the num- 
ber of Intellect, it is righteousness and self-control 
and the other virtues and knowledge and all the 
things by the possession of which Intellect is really 
Intellect. How then is knowledge not in something 
else? It is because the knower, the known and the 
knowledge are the same and all together, and it is 
just the same with the rest; for this reason each 
exists primarily and righteousness is not incidental 
but is incidental to soul in so far as it is soul; for in 
soul these things are rather potential, but are actual 
when it is directed to Intellect and with Intellect. 
But immediately after Intellect comes being, and 
number is in this, and with its help it produces the 
real beings when moving according to number, set- 
ting the numbers before their existence as the One 
stands before its own, joining being itself to the first 
(but the numbers no longer join the other beings to 
the first; for it suffices that being is joined to it). But 
being, when it has become number, joins the beings 
to itself; for it splits (not in so far as it is one, but its 
one abides); and when it has split according to its 


59 


35 


40 


ot 


10 


PLOTINUS: ENNEAD VI. 6. 


φύσιν els ὅσα ἠθέλησεν, εἶδεν εἰς ὅσα κατὰ Ἰ τὸν ἀριθμὸν 
ἐγέννησεν ἐν αὐτῷ ἄρα ὄντα" ταῖς γὰρ δυνάμεσι τοῦ 
ἀριθμοῦ ἐσχίσθη καὶ τοσαῦτα ἐγέννησεν, ὅσα ἦν ὁ 
ἀριθμός. ἀρχὴ οὖν καὶ πηγὴ ὑποστάσεως τοῖς οὖσιν 
ὁ ἀριθμὸς ὁ πρῶτος καὶ ἀληθής. διὸ καὶ ἐνταῦθα μετὰ 
ἀριθμῶν ἡ γένεσις ἐκάστοις, κἂν ἄλλον ἀριθμὸν λάβῃ 
τι, ἢ ἄλλο γεννᾷ ἢ γίνεται οὐδέν. καὶ οὗτοι μὲν πρῶτοι 
ἀριθμοί, ὡς ἀριθμητοί οἱ δ᾽ ἐν τοῖς ἄλλοις ἤδη 
ἀμφότερα ἔχουσιν: ἧ μὲν παρὰ τούτων, ἀριθμητοί, ἡ δὲ 
κατὰ τούτους τὰ ἄλλα μετροῦσι, καὶ ἀριθμοῦντες τοὺς 
ἀριθμοὺς καὶ τὰ ἀριθμητά' τίνι γὰρ δέκα ἂν λέγοιεν ἢ 
τοῖς παρ᾽ αὐτοῖς ἀριθμοῖς; 

16. Τούτους δή, οὕς φαμεν πρώτους ἀριθμοὺς καὶ 
ἀληθεῖς, ποῦ ἄν τις φαίη θείητε καὶ εἰς τί γένος τῶν 
ὄντων; ἐν μὲν γὰρ τῷ ποσῷ δοκοῦσιν εἶναι παρὰ πᾶσι 
καὶ δὴ καὶ ποσοῦ μνήμην ἐν τῷ πρόσθεν ἐποιεῖσθε 
ἀξιοῦντες ὁμοίως [ἐν] " τῷ συνεχεῖ καὶ τὸ διωρισμένον 
ἐν τοῖς οὖσι τιθέναι. πάλιν τε αὖ λέγετε, ὡς πρώτων 
ὄντων οὗτοί εἰσιν οἱ ἀριθμοί, ἄλλους τε αὖ ἀριθμοὺς 
map ἐκείνους εἶναι λέγετε ἀριθμοῦντας. πῶς οὖν ταῦτα 
διατάττεσθε, λέγετε ἡμῖν. ἔχει γὰρ πολλὴν ἀπορίαν' 
ἐπεὶ καὶ τὸ ἕν τὸ ἐν τοῖς αἰσθητοῖς πότερα ποσόν τι ἢ 


' coniecimus: καὶ Enn. 
2 expunctum in A, del. Kirchhoff. 


‘In this chapter Plotinus has moved from the simple 
Platonism of the Phaedo to a position more in accord with 
the later discussions in the Academy, alluded to by 
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nature into as many as it wished, it looked to see 
how many it had generated according to number, 
which were therefore in it; for it was split by the 
powers of number and generated as many as the 
number was. Therefore the first and true number is 
the principle and spring of existence for the real 
beings.! And so here below too the coming into being 
of every individual thing takes place with the help of 
numbers, and when something takes another num- 
ber it generates something else or nothing comes to 
be at all. And these are the first numbers, as num- 
bered; but those in the other things already have 
both; in that they come from these first, they are 
numbered numbers, but in that they are according to 
these, they measure the other things, numbering 
both the numbers and the things numbered; for by 
what could they say “ten” except by the numbers in 
themselves? 

16. Now, these which we affirm are the first and 
true numbers—someone might ask ‘Where do you 
put them, and in which of the genera of beings? For 
everybody puts them in the quantitative, and you did 
mention the quantitative in what you said before, 
when you claimed that one must put the discrete like 
the continuous among beings.” But again on the 
other side you say that these are the numbers of the 
first real beings, and again you say that there are 
other numbering numbers beside these. So tell us 
how you arrange all this. For there is a great deal of 
difficulty here; since the one also which is in per- 


Aristotle, in which the Ideal Numbers are prior to the 
Forms. 
2 Tn ch. 14, 38-40. 
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, « sth , > ‘ ν f > ᾿ - 
πολλάκις μὲν τὸ ἕν ποσόν, αὐτὸ δὲ μόνον ἀρχὴ ποσοῦ 
\ 3 ͵ ‘ a > ΕἾ ἣν ᾿. ” SAX 
καὶ οὐ ποσόν; καὶ πότερα ἀρχὴ οὖσα συγγενὲς ἢ ἄλλο 
- ς “ la ge - 3 ta 
τι; ταῦτα ἡμῖν πάντα δίκαιοι διασαφεῖν ἐστε. λεκτέον 
> 3 ta 3 - Ν Πὰς 3 " f 
οὖν ἀρξαμένοις ἐντεῦθεν περὶ τούτων, ὡς ὅταν wev— 
- > 2 A - > a ᾿ ‘ FA oe 
πρῶτον δ᾽ ἐπὶ τῶν αἰσθητῶν ποιητέον τὸν λόγον-- ὅταν 
ios ‘ 
τοίνυν ἄλλο μετ᾽ ἄλλου λαβὼν εἴπης δύο, οἷον κύνα Kat 
é ea 3 ‘ 
ἄνθρωπον ἢ καὶ ἀνθρώπους δύο ἢ πλείους, δέκα εἰπὼν 
5 ' g 2} 
καὶ ἀνθρώπων δεκάδα, ὁ ἀριθμὸς οὗτος οὐκ οὐσία οὐδ 
n a , 4 ͵ 1 
ὡς ἐν αἰσθητοῖς, ἀλλὰ καθαρῶς ποσόν. καὶ μερίζων 
i , Kee πὰ ἃ 
καθ᾽ ἕνα καὶ τῆς δεκάδος ταύτης μέρη ποιῶν τὰ ἕνα 
> δ “ ‘ fj a | ‘ - ὃ ta 2 « 
ἀρχὴν ποιεῖς καὶ τίθεσαι ποσοῦ" εἷς γὰρ τῶν δέκα οὐχ ἕν 
καθ᾽ αὐτό. ὅταν δὲ τὸν ἄνθρωπον αὐτὸν ἐφ᾽ ἑαυτοῦ 
᾿ ψ “ ‘ ts > 
λέγῃς ἀριθμόν τινα, οἷον δυάδα, ζῷον καὶ λογικόν, οὐχ 
ν : ᾿ ‘i \ 
εἷς ἔτι ὁ τρόπος ἐνταῦθα, ἀλλ᾽ ἧ μὲν διεξοδεύεις καὶ 
3 a , a et \ ¢ Ἁ δ ἢ ὃ 4 
ἀριθμεῖς, ποσόν τι ποιεῖς, ἣ δὲ τὰ ὑποκείμενά ἐστι δύο 
‘ © La μὴ > Ν ΠῚ ε f ᾽ “ ‘ 
καὶ ἑκάτερον ἕν, εἰ τὸ ἕν ἑκάτερον συμπληροῦν τὴν 
2 a \ 3 © f 2 © , ? ‘ ἀλλ 4 
οὐσίαν Kat ἡ ἑνότης ἐν ἑκατέρῳ, ἀριθμὸν ἄλλον καὶ 
> 4 ’ % 4 A ow 2 Aa ΕΣ of 
οὐσιώδη λέγεις. Kal ἡ δυὰς αὕτη οὐχ ὕστερον οὐδὲ ὅσον 
δ ’ we a / > 4 4s 3 a > ra 
λέγει μόνον ἔξωθεν τοῦ πράγματος, ἀλλὰ τὸ ἐν τῇ οὐσίᾳ 
- é / 3 4 “- 
καὶ συνέχον τὴν τοῦ πράγματος φύσιν. οὐ γὰρ ποιεῖς 
a / ν᾿ 7 > 
ἀριθμὸν σὺ ἐνταῦθα ἐν διεξόδῳ ἐπιὼν πράγματα καθ 
© om δὲ ὔ > a > θ - θ ὰ a \ 
αὑτὰ ὄντα οὐδὲ συνιστάμενα ἐν τῷ ἀριθμεῖσθαι: τί γὰρ 
“ > Ἢ 
ἂν γένοιτο εἰς οὐσίαν ἄλλῳ ἀνθρώπῳ μετ᾽ ἄλλου 
2 θ o μ ἠδὲ 4 ε [4 - Σ a LAN? c 
ἀριθμουμένῳ; οὐδὲ γάρ τις ἑνάς, ὥσπερ ἐν χορῷ, GAN’ ἡ 
1 Creuzer: μερίζον Enn. 
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ceptible things—is it something quantitative, or is a 
number of times one quantitative, but it itself the 
principle of the quantitative and not quantitative? 
And, being the principle, is it of the same genus, or 
something else? You owe us an explanation of all 
this.” So, starting from this point, we must say about 
all this that when—we must base our discussion first 
on perceptible things—when, therefore, you take 
one thing after another and say “two”, a dog and a 
man for instance, or two men, or more when you say 
“ten” and ‘‘a decad of men’, this number is not a 
substance, not even the kind of substance which 
occurs among perceptible things, but purely quant- 
itative. And when you divide into ones and make 
them part of this decad you make and posit the ones 
as principle of the quantitative, for a one of the ten is 
not one in itself. But when you say that man in 
himself is a particular number, a dyad for instance, 
animal and rational, your way of proceeding here is 
not one single way, but in so far as you are counting 
and numbering you are making something quantita- 
tive, but in so far as the underlying realities are two 
and each of them is one, if each one is an essential 
completion of the substance and unity is in each, you 
are speaking of a different and substantial number. 
And this dyad is not posterior, nor just as much as it 
says merely, outside the thing, but that which is in 
the substance and holds the nature of the thing 
together. For you certainly do not make number 
here below when you go through one after another 
things which have their own existence and do not 
come together in the numbering: for what difference 
does it make in substance to one man if he is counted 
along with another? For there is no unity either, as 
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z 4 “ " ᾽ ἌΝ ᾽ ῃ = oD a 4 
δεκὰς αὕτη τῶν ἀνθρώπων ἐν col τῷ ἀριῇμοῦντι τὴν 
ΝΣ “ἋΣ "αν ας By τ ας, ἢ (πὶ ΠΑ 
ὑπόστασιν ἂν ἔχοι, ἐν δὲ τοῖς δέκα ods ἀριθμεῖς μὴ 
συντεταγμένοις εἰς ἕν οὐδὲ δεκὰς ἂν λέγοιτο, ἀλλὰ δέκα 
ι a. ὦ ὃ ‘ ‘ - Lge oe 
σὺ ποιεῖς ἀριθμῶν, καὶ ποσὸν τοῦτο τὸ δέκα" ἐν δὲ τῷ 
~ ον ἢ wy ΠΕΣ ΠΕ" 
χορῷ καὶ ἔστι τι ἔξω καὶ ἐν τῷ στρατῷ. πῶς δ᾽ ἐν σοί; ἢ 
ey ene fe Pires a ε Ro 2 ᾿ 
O μὲν πρὸ τοῦ ἀριθμεῖν ἐγκείμενος ἄλλως" ὁ δ᾽ ἐκ τοῦ 
2 ᾿ - κἀκ ἡ Ὁ Δ ἃ “ἢ > 
φανῆναι ἔξωθεν πρὸς τὸν ἐν σοὶ ἐνέργεια ἢ ἐκείνων ἢ 
9 3 , La ἢ -" wv 4 2 4 a 
κατ᾽ ἐκείνους, ἀριθϊμοῦντος ἅμα καὶ ἀριθμὸν γεννῶντος 
{oo , - P 
καὶ ἐν τῇ ἐνεργείᾳ ὑπόστασιν ποιοῦντος ποσοῦ, ὥσπερ 
.» yi "" «+ " - + 
καὶ ev τῷ βαδίζειν ὑπόστασίν τινος κινήσεως. πῶς οὖν 
ἀλλ - oF © - κε a » y e “ if / 
ἄλλως 6 ev ἡμῖν; ἢ ὁ τῆς οὐσίας ἡμῶν: μετέχουσα 
; Α ; καὶ A Ps a 
φησιν ἀριθμοῦ καὶ ἁρμονίας καὶ ἀριθμὸς αὖ καὶ 
: a a a P # a a ας χα 
ἁρμονία' οὔτε yap σῶμά φησί τις οὔτε μέγεθος" ἀριθμὸς 
ws : ee ee ee : ἢ 
ἄρα ἡ ψυχή, εἴπερ οὐσία. ὁ μὲν δὴ τοῦ σώματος ἀριθμὸς 
2 f « ᾿ς ~ « δὲ ~ -" 3 ͵ « ’ ‘ 
οὐσία, ὡς σῶμα, ὁ δὲ τῆς ψυχῆς οὐσίαι, ws ψυχαί. καὶ 
a : i a ᾿ ας 
δὴ ὅλως ἐπὶ τῶν νοητῶν, εἰ ἔστι τὸ ἐκεῖ ζῷον αὐτὸ 
λ 4 ι ἡ , " ε ‘ ᾿ ’ .» “ ᾿ 
πλείω, οἷον τριάς, αὕτη ἡ τριὰς οὐσιώδης ἡ ἐν τῷ ζῴῳ. 
ς " \ - 
ἡ δὲ τριὰς ἡ μήπω ζῴου, ἀλλ᾽ ὅλως τριὰς ἐν τῷ ὄντι, 


3 4 > ’ > » » a bal ‘ ἢ ἢ t , 
ἀρχὴ οὐσίας. εἰ δ᾽ ἀριθμεῖς ζῷον καὶ καλόν, ἑκάτερον 


' Plato Timaeuws 6 1}}6. 3741, In considering Pythagorean 
and Platonic thought about numbers it is most important 
always to remember that, from Pythagoras onwards, the 
numbers are musical numbers, the numbers of melody and 
rhythm. 

ΞᾺ Pythagorean doctrine accepted by Plato's pupil 
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there is in a chorus, but this decad of men would 
have its existence in you, the numberer, but in the 
ten which you number, which are not ordered to- 
gether into one, one could not even speak of a decad, 
but you make ten by numbering, and this ten is 
quantitative; but in the chorus there is also some- 
thing outside you, and also in the army. But in what 
way is the number in you? Now, that which is latent 
in you before the numbering is there in a different 
way; but that which comes from the outward ap- 
pearance to the number in you is the actualisation 
either of those numbers in you or according to them, 
when you number and at the same time generate 
number and in this actualisation produce a real 
existence of the quantitative, just as in walking you 
produce a real existence of a kind of movement. 
What, then, about the number which is in us in a 
different way? It is the number of our substance; for, 
Plato says, since it participates in number and 
melody! it is again number and melody; for, one 
gays, it is not body or magnitude; the soul therefore 
is a number,? if itas a substance. The number of body 
is certainly substance, in a bodily way, but the 
number of soul is substances in the way souls are. 
And indeed generally among the intelligibles, if the 
living being there is itself more than one, a triad for 
instance, this triad in the living being is substantial. 
But the triad which does not yet belong to the living 
being, but is in a general way a triad in real being, is 
a principle of substance. But if you number “living 
being” and “beautiful”, each of them is one, but you 
Xenocrates: see Aristotle Metaphysics A 5. 985b30 and 
Xenocrates fr. 60 Heinze; for Xenocrates the soul was a se//- 
moving number. 
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‘ Ld ἢ 4 “- > 3 » ‘ a ὦ. . ἣν 
μὲν ἕν, σὺ δὲ γεννᾷς ἀριθμὸν ἐν σοὶ καὶ ἐνεργεῖς ποσὸν 
᾿ , ι 
καὶ δυάδα. εἰ μέντοι ἀρετὴν τέτταρα λέγοις -καὶ 
coe: kD oe eee 
τετράς ἐστί τις οἷον τὰ μέρη αὐτῆς εἰς ἕν---καὶ ἐνάδα 
, τ A - td ‘ ‘ τὃ 
τετράδα οἷον τὸ ὑποκείμενον, καὶ σὺ τετράδα 
2 , Ν 32 , 
ἐφαρμόττεις τὴν ἐν σοί. 
x - £ 
17. Ὃ δὲ λεγόμενος ἄπειρος ἀριθμὸς πῶς; πέρας 
Γ ~ 2 ε ra bal Δ 2 - » 
γὰρ οὗτοι αὐτῷ διδόασιν οἱ λόγοι. ἢ καὶ ὀρθῶς, εἴπερ 
23 - πκ 
ἔσται ἀριθμός: τὸ γὰρ ἄπειρον μάχεται τῷ ἀριθμῷ. διὰ 
© Σ᾿ » Ὡς ὁ ἃ 
τί οὖν λέγομεν ᾿ἄπειρος ὁ ἀριθμός᾽᾽; ἄρ᾽ οὖν ὥσπερ 
ν᾽ ᾿ς ta ἘΞ των ¥. ὃ 4 4 a ὴν 
ἄπειρον λέγομεν γραμμήν---λέγομεν δὲ γραμμὴ 
a ae 5. ἃ 
ἄπειρον, οὐχ ὅτι ἐστί τις τοιαύτη, ἀλλ᾽ ὅτι ἔξεστιν ἐπὶ 
Ἕ , ΗΝ ΡΝ: , F " , - 
τῇ μεγίστῃ, οἷον τοῦ παντός, ἐπινοῆσαι μείζω---οὕτω 
5 2 ot 
καὶ ἐπὶ τοῦ ἀριθμοῦ; γνωσθέντος yap ὅσος ἐστὶν ἔστιν 
" δ: ἸΑ ἀρ’ ρῶς ἄς ἢ 
αὐτὸν διπλασίονα ποιῆσαι τῇ διανοίᾳ οὐκ ἐκείνῳ 
ae 
συνάψαντα. τὸ γὰρ ἐν σοὶ μόνῳ νόημα καὶ φάντασμα 
- - Ἄ bal δ ah 2 aah 
πῶς ἂν τοῖς οὖσι προσάψαις; ἢ φήσομεν ἄπειρον ἐν τοῖς 
« 7 Ἅ ᾿ * ot <2 «- Α͂ 
νοητοῖς εἶναι γραμμήν; 7007) γὰρ ἂν εἴη ἡ ἐκεῖ γραμμή 
a ας ὡς me ἃ 
ἀλλ᾽ εἰ μὴ ποσή τις ἐν ἀριθμῷ, ἄπειρος ἂν εἴη. ἢ τὸ 
; τὰ δ AB 
ἄπειρον ἄλλον τρόπον, οὐχ ὡς ἀδιεξίτητον. ἀλλὰ πῶς 
᾿ Ὡς τὰ Bi ow 
ἄπειρος; ἢ ἐν τῷ λόγῳ τῆς αὐτογραμμῆς οὐκ eve 
ye τὰ ‘lee gene 
προσνοούμενον πέρας. τί οὖν ἐκεῖ γραμμὴ καὶ ποῦ; 
- ὃ i ας αἰ ων ἃ οἰ 
ὕστερον μὲν γὰρ ἀριθμοῦ: ἐνορᾶται γὰρ ἐν αὐτῇ τὸ ἕν 


bt 1 Ἁ 
καὶ γὰρ ἀφ᾽ ἑνὸς καὶ πρὸς μίαν διάστασιν: ποσὸν δὲ τὸ 


' Here Plotinus returns to the question raised in ch. 2 
and deferred at the beginning of ch. 3. 
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generate number in yourself and actualise the quan- 
titative and the dyad. If however you say that virtue 
is form—and it is a kind of tetrad, as its parts come 
together into one—and a tetradic [or fourfold] unity 
like the underlying reality, then you are fitting to it 
the tetrad which is in you. 

17. But what about the number called unlimited !? 
For these arguments of ours give it limit. And this is 
correct, if it is going to be a number; for unlimited- 
ness clashes with number. Why, then, do we say 
“The number is unlimited”? Is it with number as it is 
when we say a line is unlimited?—but we say a line 
is unlimited not because there is any line of this kind 
but because it is possible with the longest line, that 
of the universe for instance, to think of a longer.? 
For when it is known how much a number is it is 
possible to double it in thought without connecting 
it to that original number. For how could you attach 
a thought and mental image which is only in you to 
things which really exist? Or are we going to assert 
that there is an unlimited line among the intelli- 
gibles? For [otherwise] the line there will be of a 
certain length; but if it was not of a certain num- 
bered length, it would be unlimited. But its un- 
limitedness may be of another kind, not like some- 
thing which you cannot get to the end of. But how is 
it unlimited? Now in the definition of the absolute 
line limit is not thought as included. What then is 
the line there in the intelligible, and where? It is 
certainly posterior to number; for the one is ob- 
served in it: it proceeds from one point and over one 


? This is Aristotle’s account of mathematical infinity: see 
Physics T 7. 207b28-34. 
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τῆς διαστάσεως μέτρον οὐκ ἔχει. ἀλλὰ ποῦ τοῦτο; dpa 
μόνον ἐν ἐννοήσει οἷον ὁριστικῇ; ἢ καὶ πρᾶγμα, νοερὸν 
20 μέντοι. πάντα γὰρ οὕτως, ὡς καὶ νοερὰ καί πως τὸ 
πρᾶγμα. καὶ δὴ καὶ περὶ ἐπιπέδου καὶ στερεοῦ καὶ 
πάντων τῶν σχημάτων, ποῦ καὶ ὅπως" οὐ γὰρ δὴ ἡμεῖς 
τὰ σχήματα ἐπινοοῦμεν. μαρτυρεῖ δὲ τό τε τοῦ παντὸς 
σχῆμα πρὸ ἡμῶν καὶ τὰ ἄλλα, ὅσα φυσικὰ σχήματα ἐν 
25 τοῖς φύσει οὖσιν, ἃ δὴ ἀνάγκη πρὸ τῶν σωμάτων εἶναι 
ἀσχημάτιστα ἐκεῖ καὶ πρῶτα σχήματα. οὐ γὰρ μορφαὶ 
ἐν ἄλλοις, ἀλλ᾽ αὐτὰ αὑτῶν ὄντα οὐκ ἐδεῖτο ἐκταθῆναι: 
τὰ γὰρ ἐκταθέντα ἄλλων. πάντοτε οὖν σχῆμα ἕν ἐν τῷ 
ὄντι, διεκρίθη δὲ ἤτοι ἐν τῷ ζῴῳ ἢ πρὸ τοῦ ζῴου. λέγω 
80 δὲ “διεκρίθη οὐχ ὅτι ἐμεγεθύνθη, ἀλλ᾽ ὅτι ἕκαστον 
ἐμερίσθη πρὸς ἕκαστον, ὡς τὸ ζῷον, καὶ τοῖς σώμασιν 
ἐδό is ἐκεῖ, of (, εἰ βούλει, τῷ ἐκεῖ ἡ ἐκεῖ 
ἐδόθη τοῖς ἐκεῖ, οἷον πυρί, εἰ , τὰ 
πυραμίς. διὸ καὶ τοῦτο μιμεῖσθαι θέλει μὴ δυνάμενον 
ὕλης αἰτίᾳ καὶ τὰ ἄλλα ἀνάλογον, ws λέγεται περὶ τῶν 
35 τῆδε. ἀλλ᾽ οὖν ἐν τῷ ζῴῳ καθ᾽ ὃ ζῷον; ἢ ἐν τῷ νῷ 


Ν \ Al 5 an ‘ ς 2 i ὧν τὸ @ov 
πρότερον" ἔστι μέν yap Ev τῷ ζῴῳ: εἰ μὲν οὗ ζᾷ 


1 The pyramid is the “unit and seed”’ (στοιχεῖον καὶ σπέρμα) 
of fire in the mathematical physics of the Timaeus: see 
5684 5. Plotinus’ whole way of thinking about the 
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distance; but it does not have a quantitative measure 
of that distance. But where is this? Is it only in a 
kind of defining thought? No, it is a thing, but an 
intellectual thing. For all [beings there] are like 
this, so as to be intellectual and, in some way, the 
real] thing. And indeed [we must also ask] where and 
how about plane and solid and all the figures: for it is 
certainly not we who merely think the figures. The 
figure of the universe, which was before us, is 
evidence of this, and the other natural figures in the 
things which exist by nature, which must exist 
before the bodies as unfigured figures there in the 
intelligible, and primary figures. For they are not 
shapes in something else, but since they are them- 
selves belonging to themselves there was no need for 
them to be extended: the extended figures belong to 
other things. Figure, then, is always one in real 
being, but it has distinctions in it either in the living 
being or before the living being. But I mean “has 
distinctions” not in the sense that it has acquired 
size, but because it has been divided, each part of it 
in correspondence to each being, and given to the 
bodies there in the intelligible, as to fire there, if you 
like, to the pyramid there.! This is why this fire here 
below wants to imitate it, though it cannot by reason 
of matter, and the other elements in a similar way, as 
is said about the elements here below. But is figure, 
then, in the living being in that it is living being? 
No, it is in Intellect before. For it is certainly in the 
living being; if therefore the living being was inclus- 
ive of Intellect, it would be primarily in the living 


intelligible world requires the presence of bodies there, 
though they cannot be extended in space. 


69 


40 


10 


me 
Ό 


PLOTINUS: ENNEAD VI. 6. 


> ~ ~ 7 \ ~ 
περιεκτικὸν ἦν TOD vod, ἐν τῷ ζῴῳ πρώτως, εἰ δὲ νοῦς 
, ᾿ ta , 2 - LAN’ 2 2 ~ ἵ ᾽ - 
κατὰ τὴν τάξιν πρότερος, ἐν νῷ. ἀλλ᾽ εἰ ἐν τῷ ζῴῳ τῷ 
᾿ x shh . 
παντελεῖ καὶ ψυχαί, πρότερος νοῦς. ἀλλὰ νοῦ ς φησιν 
wo Bak tS ἃ Ἕ a ao 
ὅσα ὁρᾷ ἐν τῷ παντελεῖ Caw et οὖν ὁρᾷ, 
" * Sa fee ade > soBar. ὡς ἐν τῇ 
ὕστερος. ἢ δυνατὸν τὸ ᾿ὁρᾷ᾽ οὕτως εἰρῆσθαι, ὡς ἐν τῇ 
ΟΣ LA 2 A » > δ 
ὁράσει τῆς ὑποστάσεως γινομένης" οὐ γὰρ ἄλλος, ἀλλὰ 
5 + gs 
πάντα ἕν, καὶ ἡ νόησις δὲ ψιλὸν ἔχει σφαῖραν, τὸ δὲ 
- , a 
ζῷον ζῴου σφαῖραν. 
és Sole τὰν 
18. Ἀλλὰ yap ὁ ἀριθμὸς ἐκεῖ ὥρισται: ἡμεῖς ὃ 
: , , P ἢ as Ὡ 
ἐπινοήσομεν πλείονα τοῦ προτεθέντος, καὶ τὸ ἄπειρον 
» ἢ ; . οὐ α ἃ ; 2 κ 
οὕτως ἀριθμούντων. ἐκεῖ δ᾽ ἐπινοῆσαι πλέον οὐκ ἔστι 
λ ah 
τοῦ ἐπινοηθέντος" ἤδη γάρ ἐστιν" οὐδ᾽ ἐλείφθη τις οὐδὲ 
’ 7 Ἅ “ 2 a“ » δ᾽ ν᾿ ΕΣ “ 
λειφθήσεται, ἵνα τις καὶ προστεθῇ αὐτῷ. εἴη δ᾽ ἂν κἀκεῖ 
5 1 , 
ἄπειρος, ὅτι οὐκ ἔστι μεμετρημένος" ὑπὸ Tivos yap; 
> > 7 > - ΕΣ “a ~ νι ς a 4 ὅλ ὡς ὃ 4 εν 
ἀλλ᾽ ὅς ἐστι, πᾶς ἐστιν ἕν ὧν καὶ ὁμοῦ καὶ ὅλος δὴ καὶ 
5 é ’ 4 2 > 2 - a oe > 
οὐ περιειλημμένος πέρατί τινι, ἀλλ᾽ ἑαυτῷ ὧν ὅς ἐστι" 
‘ ᾿ ν 
τῶν γὰρ ὄντων ὅλως οὐδὲν ἐν πέρατι, ἀλλ᾽ ἔστι τὸ 
΄ ‘ ? 3 δ' 
πεπερασμένον καὶ μεμετρημένον τὸ εἰς ἀπειρίαν 
Ν ας ἈΝ 
κωλυθὲν δραμεῖν καὶ μέτρου δεόμενον: ἐκεῖνα δὲ πάντα 
᾿ P Ρ 
μέτρα, ὅθεν καὶ καλὰ πάντα. καὶ γάρ, ἡ ζῷον, καλόν, 
- ~ - 2o2 > 
ἀρίστην τὴν ζωὴν ἔχον, οὐδεμιᾷ ζωῇ ἐλλεῖπον, οὐδ᾽ αὖ 


πρὸς θάνατον συμμιγῆ ἔχον τὴν ζωήν' οὐδὲν γὰρ θνητὸν 


=~ - a 
5 οὐδ᾽ ἀποθνῇσκον: οὐδ᾽ αὖ ἀμενηνὴ ἡ ζωὴ τοῦ ζῴου 


> - 2 2 ε ee 2 3 a Ν Ἅ, ‘ 
αὐτοῦ, ἀλλ᾽ ἡ πρώτη καὶ ἐναργεστάτη καὶ TO τρανὸν 
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being; but if Intellect has priority in rank, it is 
primarily in Intellect. But if in the complete living 
being there are also souls, Intellect is prior. But, 
Plato says, “as many as Intellect sees in the living 
being’’!; if then it sees, it is posterior. But it is 
possible that the “sees” is meant in this sense, that 
the real existence of the living being comes about in 
the seeing; for Intellect is not other, but all are one, 
and intellection has the bare sphere but the living 
being the sphere of the living being. 

18. But certainly number there in the intelligible 
is limited; but we think of a number greater than 
that which is before us, and the unlimited belongs to 
us numbering in this way. But there it is not possible 
to think of more than what is thought of; it is already 
there; no number is deficient, nor will any be de- 
ficient, so that any number could be added to it. But 
number might be unlimited there also, because it is 
not measured: for what could it be measured by? But 
what it is it all is, being one and all together and, 
certainly, a whole, and not bounded by any limit but 
by its own agency being what it is; for in general 
none of the real beings is in a limit, but what is 
limited and measured is what is prevented from 
running on into indefiniteness and needs a measure; 
but those real beings are all measures, and therefore 
are all beautiful. For in that it is a living being it is 
beautiful, having the best of life, deficient in no life, 
nor again having life mixed with death; for nothing 
is mortal or dying; nor again is the life of the living 
being itself strengthless, but the first and clearest 
life, having the pure essence of living, like the first 


1 Timaeus 39E7-9. 
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me κα ἀν ὦ. «ἡ 
ἔχουσα τοῦ ζῆν, ὥσπερ τὸ πρῶτον φῶς, ἀφ᾽ οὗ καὶ at 
oe - Ἀ - , 
ψυχαὶ ζῶσί τε ἐκεῖ καὶ αἱ δεῦρο ἰοῦσαι κομίζονται. οἶδε 
Φ᾽ oe = ‘ - - » > a 3 a, 2» - 
δὲ καὶ ὅτου χάριν ζῇ καὶ πρὸς ὃ ζῇ, ad’ οὗ καὶ ζῇ" ἐξ οὗ 
ς Ξ ΜΕΝΟΝ 
γάρ, καὶ εἰς ὃ ζῆ. ἡ δὲ πάντων φρόνησις καὶ ὁ πᾶς νοῦς 
ΝΡ ι ν Σ Ξωρὺ Baht 4 
ἐπὼν καὶ συνὼν Kal ὁμοῦ ὧν ἀγαθώτερον αὐτὸ 
΄ , 4 
ἐπιχρώσας Kal συγκερασάμενος φρόνησιν σεμνότερον 
a 2 ‘ 2? - ΄ τ 
αὐτοῦ τὸ κάλλος παρέχεται. ἐπεὶ καὶ ἐνταῦθα φρόνιμος 
, ‘ A ‘ ‘ , 4. 9 ’ ΄ ᾿ ΄ 
ζωὴ τὸ σεμνὸν καὶ τὸ καλὸν κατὰ ἀλήθειάν ἐστι, καίτοι 
~_ - -~ a - « -~ “> 3 
ἀμυδρῶς ὁρᾶται. ἐκεῖ δὲ καθαρῶς ὁρᾶται: δίδωσι γὰρ 
4: ὦ ὦ . — ἘΣ : 
τῷ ὁρῶντι ὅρασιν καὶ δύναμιν εἰς TO μᾶλλον ζῆν καὶ 
x ΗΝ ᾿ ᾿ 7 a Se 
μᾶλλον εὐτόνως ζῶντα ὁρᾶν καὶ γενέσθαι ὃ ὁρᾷ. 
ἍΝ a pene ‘ ; 
ἐνταῦθα μὲν γὰρ ἡ προσβολὴ καὶ πρὸς ἄψυχα ἡ πολλή, 
δ τ 5 ᾿ , ‘ 
καὶ ὅταν πρὸς ζῷα, τὸ μὴ ζῶν αὐτῶν προβέβληται, Kal 
ὲ P Ἶ νῶν Τὰ 
ἡ ἔνδον ζωὴ μέμικται. ἐκεῖ δὲ ζῷα πάντα καὶ ὅλα ζῶντα 
« > af τὰ ᾿ ’ ς “ 
καὶ καθαρά: κἂν ὡς οὐ ζῷόν τι λάβῃς, ἐξέλαμψεν αὑτοῦ 
, > > »" 
εὐθέως καὶ αὐτὸ τὴν ζωήν. τὴν δὲ οὐσίαν ἐν αὐτοῖς 
Ὁ - > / > 4 , > aL 
διαβᾶσαν, ἀκίνητον εἰς μεταβολὴν παρέχουσαν αὐτοῖς 
ἘΝ , 
τὴν ζωήν, καὶ τὴν φρόνησιν Kat τὴν ἐν αὐτοῖς σοφίαν 


, 4 -“΄ 
καὶ ἐπιστήμην θεασάμενος τὴν κάτω φύσιν ἅπασαν 


F ὴ ; ἊΝ , 
5 γελάσει τῆς εἰς οὐσίαν προσποιήσεως. παρὰ γὰρ ταύτης 


; ’ a — Sab. be ἃ ἀῶ, 

μένει μὲν ζωή, μένει νοῦς, ἕστηκε δὲ ἐν αἰῶνι τὰ ὄντα 

‘ oe 

ἐξίστησι δὲ οὐδὲν οὐδέ τι τρέπει οὐδὲ παρακινεῖ αὐτό" 
, $k. aeiz 

οὐδὲ yap ἔστι τι ὃν μετ᾽ αὐτό, ὃ ἐφάψεται αὐτοῦ: εἰ δέ τι 


4 9 ‘ bal 
ἣν, ὑπὸ τούτου ἂν ἦν. Kal εἰ ἐναντίον τι ἦν, ἀπαθὲς av ἦν 


“ a> 3 a m3 , " δὲ ἃ κα ἃ Ὁ νι. 
4() τούτο ὑπ αὐτοῦ TOU ἐναντίου" ον O€ AUTO οὐκ ἂν τοῦτο 
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light, from which the souls live there, and those 
which come down here bring it with them. But it 
knows for what reason it lives and towards what it 
lives, towards that from which also it lives; for that 
from which its life comes is also that to which it 
goes. But the thought of all [the beings in it] and 
universal Intellect is upon it and accompanies it and 
is closely together with it and by giving it a colour of 
greater goodness and mixing thought into it makes 
its beauty more majestic. For even here below a 
thoughtful life is majesty and beauty in truth, 
though it is dimly seen. But there it is seen clearly; 
for it gives to the seer sight and power to live more, 
and by living more intensely to see and become what 
he sees. For here below most of our attention is 
directed to lifeless things, and when it is directed to 
living beings what is lifeless in them stands in the 
way, and the life within them is mixed. But there all 
are living beings, living as wholes and pure; and if 
you take something not to be a living being it 
immediately itself flashes out its life. But when you 
contemplate the substance running through them, 
giving them a life which does not move by changing, 
and the thought and the wisdom and knowledge in 
them, you will laugh at the lower nature for its 
pretension to substantiality. For by this substance 
life abides and intellect abides, and the real beings 
stand still in eternity; nothing puts it out of itself or 
alters it or makes it deviate; for there is nothing 
beside it to get a grip on it; but if there was anything, 
it would exist because of it. And if there was any- 
thing opposed to it, it would be unaffected by this 
very opposed thing; but, existing itself, it would not 
have made this opposite exist, but some other com- 
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, Σ χὰ ἃ 
ἐποίησεν ὄν, ἀλλ᾽ ἕτερον πρὸ αὐτοῦ κοινόν, καὶ ἦν ἐκεῖνο 
ys. 2 Oe ας 
τὸ ὄν: ὥστε ταύτῃ Παρμενίδης ὀρθῶς ἕν εἰπὼν τὸ ὃν 
χα Ὡ ον μ 
καὶ οὐ δι᾿ ἐρημίαν ἄλλου ἀπαθές, ἀλλ᾽ ὅτι ὄν: μόνῳ γὰρ 
, > ι΄ ἃ ἃ - itis i eee 
τούτῳ παρ᾽ αὑτοῦ ἐστιν εἶναι. πῶς av οὖν τις 
4 - . ? 3 - 3 , a“ ε - ἀλλ " » TO 
τὸ ὃν παρ᾽ αὐτοῦ ἀφέλοιτο ἢ ὁτιοῦν ἄλλο, ὅσα ὄντος 
- “ 4 » ἂν >. μὴ 
ἐνεργείᾳ καὶ ὅσα ἀπ᾽ αὐτοῦ; ἕως γὰρ av ἦ, χορηγεῖ: ἔστι 
᾿ “- > , i 
δ᾽ ἀεί. ὥστε κἀκεῖνα. οὕτω δ᾽ ἐστὶν ἐν δυνάμει καὶ 
é 4 A , > - 
κάλλει μέγα, ὥστε θέλγειν καὶ τὰ πάντα ἀνηρτῆσθαι 
- > ~ > a ‘ 
αὐτοῦ καὶ ἴχνος αὐτοῦ παρ᾽ αὐτοῦ ἔχοντα ἀγαπᾶν Kat 
; ον, Ὁ Ὁ τὰ, ἃ 
μετὰ τοῦτο τἀγαθὸν ζητεῖν: τὸ γὰρ εἶναι πρὸ ἐκείνου 
x ᾿ , ΜΝ Nee. ν ἃ 
ὡς πρὸς ἡμᾶς. καὶ ὁ πᾶς δὲ κόσμος οὗτος καὶ ζῆν καὶ 
Ἁ ve an ee καὶ 
φρονεῖν, iva ἣ, θέλει, καὶ πᾶσα ψυχὴ Kal πᾶς νοῦς ὃ 


> 5 τον τ » ΗΝ eae 
ἐστιν εἶναι: τὸ δὲ εἶναι αὔταρκες ἑαυτῷ. 


' Kirchhoff: μετὰ τοῦτο ἀγαθὸν Enn,: μετ᾽ αὐτοῦ τὸ ἀγαθὸν 
Η 5’. 
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mon cause before it, and that would be the really 
existent; so that Parmenides! in this way was right 
in saying that being was one; and it is not unaffected 
because of the absence of anything else, but because 
it really exists; for real being alone can exist of and 
by itself. How then could anyone take being from it, 
or anything else of all the things which exist by 
being’s activity and come from itself? For as long as 
it exists, it gives of its store of being; but it exists for 
ever, so that they do also. But in this way it is great 
in power and beauty, so that it is enchanting and all 
things depend on it and are happy when they have a 
trace of it and seek the Good with it; for being stands 
in front of the Good from our point of view. And this 
whole universe wants to live and think that it may 
be, and every soul and every intellect wants to be 
what it is; but being is sufficient to itself. 


' The reference is a general one to the Second Hypothesis 
of Plato’s Parmenides, beginning at 1498, 
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CAME INTO BEING, AND ON THE GOOD 


Introductory Note 


THIS treatise, perhaps the greatest of the single works of 
Plotinus, is number 38 in Porphyry’s chronological order. 
It is separated in that order by only three short works on 
minor questions from its predecessor in the Hnneads, VI. 6 
On Numbers, and is,immediately followed by its successor 
in the Enneads, VI. 8, the great treatise on divine freedom. 
The chronological order and the Ennead order coincide 
here more closely than anywhere else in Porphyry’s 
edition. VI. 7 is the most intellectually and spiritually 
powerful of all Plotinus’ “ascents of the mind to Gad”. It 
begins in this world here below, and in the philosophical 
lecture-room, with a discussion of what for Plotinus (and 
other late Platonists) was the most important question 
raised by Plato’s mythical account of the making of the 
world in the Timaeus: how far is Plato's description of that 
making in terms of the activity of a Demiurge or craftsman 
to be taken literally? Does God plan the world and then 
make it? Is divine wisdom to be understood in terms of 
the sort of intelligent, purpesive, over-all planning 
characteristic of a good architect or civic designer? In 
showing that it is not, and in displaying the true nature of 
the creativity of the Divine Intellect, Plotinus builds up his 
fullest and most impressive account of the nature and 
contents of the intelligible world, showing us how 
everything here below is there too, and only here because 
it is there. and not there in the form of a system of 
abstractions but in a more vital reality than we apprehend 
it here: it is a world “boiling with life”, an eternal world 
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which somehow contains time and movement and change 
and process. In the end we are left with the very strong 
impression that for Plotinus there are not two worlds but 
one real world apprehended in different ways on different ~ 
levels. It is from our highest and truest apprehension of 
this intelligible world of which we ourselves are parts that 
we ascend to the Good. For, as Plotinus shows here 
with particular care and clarity, ascend we must. The 
intelligible world which he has displayed in all its beauty is 
not our goal. Intellect and the intelligible cannot finally 
satisfy us. The demonstration of transcendence culminates 
in Plotinus’ fullest and strongest account of the soul’s 
union with the Good in the self-transcendence of Intellect, 
an account which shows more clearly than anything else in 
the Enneads the consonance of his mysticism and his 
metaphysics. The treatise concludes with a section which 
confirms the transcendence of the One or Good above 
Intellect by a full demonstration that the One does not 
think. 


Synopsis 


When God or the gods were making man, did they plan 
his senses with a view to self-preservation in the sense- 
world? No, there is no planning in the intelligible; but 
everything is there in such a way that when it is unfolded 
into time here below it looks as if it had been perfectly 
planned (ch. 1). In the intelligible the thing and the reason 
why it is are one (ch. 2). Man in the intelligible has senses 
so that the whole may be complete and everything may be 
there; but does not this mean that Intellect inclines to and 
plans for the sense-world (ch. 3)? The complexity of man, 
not just a soul but also the formative principle of body and 
the form in body (chs. 4 and 4). All his complexity exists in 
the intelligible, including senses and perhaps bodies, and 
the possibility of existing on different levels, from god to 
beast (ch. 6). There is nothing unnatural about the making 
of the lower animals; co-operation οὗ universal and 


79 


THE FORMS AND THE GOOD 


individual souls in making things here below; sense- 
perceptions here below imitate intellections in the 
intelligible (ch. 7). But how can there be irrational animals 
in the intelligible? Intellect is not the One and so must be 
multiple; and its multiphcity must be all-inclusive (ch. 8). 
All is living thought there; so what are irrational animals 
here below are living thought there (ch, 9). Horns and teeth 
and claws, which are to supply deficiencies here below, are 
there in the intelligible as part of the richly varied 
perfection of the whole (ch. 10). Plants and the four 
elements are in the intelligible world as well as animals: 
the elements are alive in their own way here belaw, and 
more intensely alive there (ch. 11). The glorious unity-in- 
diversity of the intelligible world, containing all that is in 
the universe of sense, in perfect unity and boiling with life 
(ch. 12). Only the last and lowest forms are single and 
simple. Intellect is vastly complex because it is all 
activities. How the Platonic categories of Otherness and 
Movement operate in Intellect to produce endless change, 
variety and movement all contained in its substance of 
living thought (ch. 13). Analogy from the complexity of 
lower forms, e.g. the form of a face. The unity in love 
without confusion of Intellect (ch. 14). Beginning of the 
ascent from Intellect to the Good. Intellect receives 
everything in it from the Good, but in receiving it breaks 
up the primal unity into its own unity-in-diversity (ch. 15). 
The need to go higher than Intellect: how Intellect comes 
from the Good and the Good is cause both of its substance 
and its vision (ch. 16). The giver is greater than the gift: the 
Good gives Intellect what it does not have; it is the giver of 
form, itself beyond form and limit*(ch. 17). What "being in 
the form of good” means when applied to Intellect and the 
Forms in Intellect; why the Good is supremely desirable so 
that we must go beyond Intellect to find it (chs. 18-21). 
Intellect and the Forms in Intellect need another light from 
the Good to be desirable besides the glory immanent in 
themselves (which they received from it); without this light 
and life they would be uninteresting and undesirable (chs. 
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21 2). Necessity of the supreme Good, before all eyils, 
which is before all things and makes all things (ch, 23). But 
what, after all, is this Good? What does it do for us and why 
do we desire it (ch. 24)? Exegesis of Plato's conclusion 
about pleasure in the PAtlebus: ascent through the scale of 
goods to the ultimate (ch. 25). The Good cannot be an 
illusion or a subjective feeling (ch. 26). The good for 
anything is not simply what is most akin to it (ch. 27). 
Could matter, which is evil, choose and desire the Good 
(ch. 28)? Difficulty of the unintellectual man with talk 
about Intellect as good; perhaps he has some dim 
awareness of a Good beyond Intellect (ch. 29), Return to 
and full explanation of Plato’s mixture of pleasure and 
intelligence in the Philebus (ch. 30). The light and life 
which come to Intellect and Soul from the Good; the soul, 
moved by the Good to love, is carried by its love from bodies 
to the Forms in Intellect (ch. 31). The unbounded, formless 
source of the beauty of the Forms (ch. 32). Rejection of 
discursive reasoning about the Forms as a hindrance to the 
love which must go on beyond form to the formless (ch. 33), 
The experience of the final union or vision, in which the 
soul attains to the Good in the eternal self-transcendence 
of Intellect (chs. 34-6). The Good does not think: rejection 
of the Peripatetic idea that the First Principle thinks its 
own thinking, and full working out of the implications of 
saying that the Good is beyond being and intellect (chs. 
37-42). 
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VI. 7. (88) ΠΩΣ TO ΠΛΗ͂ΘΟΣ ΤΩΝ IAEQN 
YNESTH KAI ΠΕΡῚ ΤΑΓΑΘΟΥ͂ 


1. Εἰς γένεσιν πέμπων ὁ θεὸς ἢ θεός τις τὰς ψυχὰς 
dwoddpa περὶ τὸ πρόσωπον ἔθηκεν ὄμματα καὶ 
oy) αὶ αν “ν ws 
τὰ ἄλλα ὄργανα ταῖς αἰσθήσεσιν ἑκάσταις ἔδωκε 
προορώμενος, ὡς οὕτως ἂν σῴζοιτο, εἰ προορῷτο καὶ 
- # ‘ « 2 Ἂ Pd , ‘ 4 ee i 
5 προακούοι καὶ ἁψαμένη τὸ μέν φεύγοι, τὸ δὲ διώκοι. 
ΓΑ & a ‘ ” 3 ν \ / 
πόθεν δὴ προϊδὼν ταῦτα; οὐ yap δὴ πρότερον 
A ” ᾿ as 8 , » as 
γενομένων ἄλλων, εἶτα δι’ ἀπουσίαν αἰσθήσεων 
ἢ ¥ " ἫΝ" " 
φθαρέντων, ἔδωκεν ὕστερον ἃ ἔχοντες ἔμελλον 
a“ - bal 
ἄνθρωποι καὶ τὰ ἄλλα ζῷα τὸ παθεῖν φυλάξασθαι. ἢ 
κα F o 3 a nH ‘ 
εἴποι ἄν τις, ἤδει, ὅτι ἐν θερμοῖς καὶ ψυχροῖς ἔσοιτο τὸ 
a “- “ 3: ΤΑ 
10 ζῷον καὶ τοῖς ἄλλοις σωμάτων πάθεσι" ταῦτα δὲ εἰδώς, 


Lg Ἂ Ψ © ’ - ΄ s a ‘ 
ὅπως μὴ φθείροιτο ῥᾳδίως τῶν ζῴων τὰ σώματα, τ 


τ Plotinus is here commenting on the whole account of 
the making of the material universe, the sending of souls 
into it, and the preparation of their bodies, in the Timaeus. 
He writes “God or one of the gods” because in the Timaeus 
(44E5 ff.) it is not the great Craftsman but his children, the 
younger gods, who make the human body and its organs 
(the “light-bearing eyes” 45B3). Plato’s whole description 
of the activity both of Craftsman and of younger gods is in 
terms of reasoning (e.g. 3448-Bl) and planning. The 
exegetical problem for Plotinus is to show that this is not to 
be taken literally. 
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1. When God or one of the gods was sending the 
souls to birth he put “light-bearing eyes” in the face 
and gave them the other organs for each of the 
senses, foreseeing that safety would be ensured in 
this way, if one saw and heard beforehand and by 
touching could avoid one thing and pursue another. ! 
But really, where did this foreseeing come from? For 
it certainly was not because others had come into 
existence before and then perished because of the 
absence of senses that he afterwards gave what 
human beings and other living things were going to 
avoid suffering by having.2 Now someone might say 
that he knew that the living being would be in heats 
and colds and other affections of bodies*; and 
because he knew this, so that the bodies of living 
things might not be easily destroyed he gave them 


* Plotinus may have in mind here the curious “natural 
selection” of Empedocies as reported by Aristotle Physics 
B 8 198b29-33, in a context (the discussion of the 
appearance of purposiveness in the processes of nature) 
very relevant to his argument here. 

* This is exactly what Plato does say in Timaeus 33A, 
though he is speaking here not of individual human bodies 
but of the necessity of including all of each of the four 
elements in the body of the universe. 
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Ἂ 3 a © 
αἰσθάνεσθαι ἔδωκε, καὶ δι ὧν ἐνεργήσουσιν αἱ 
> > ᾿ AY ia / 
αἰσθήσεις ὀργάνων. ἀλλ᾽ ἤτοι ἐχούσαις Tas δυνάμεις 
> > Uj ‘ oe 
ἔδωκε τὰ ὄργανα ἢ ἄμφω. ἀλλ᾽ εἰ μὲν ἔδωκε καὶ τὰς 
2 ta 3 = 3 ‘ ΄ ‘ εὖ δ 
15 αἰσθήσεις, οὐκ ἦσαν αἰσθητικαὶ πρότερον ψυχαὶ οὖσαι 
3 > 4 a ΕΣ / / ‘ Lm ΄ > a t 
εἰ δ᾽ εἶχον, ὅτε ἐγένοντο ψυχαί, καὶ ἐγένοντο, ἵν᾽ εἰς 
A, iy. ed .“ 
γένεσιν ἴωσι, σύμφυτον αὐταῖς τὸ εἰς γένεσιν ἰέναι. 
ἐν ow — 
παρὰ φύσιν dpa τὸ ἀπὸ γενέσεως καὶ ἐν τῷ νοητῷ εἶναι, 
> ᾿ a. ee 
καὶ πεποίηνται δή, iva ἄλλου ὦσι καὶ ἵνα ἐν κακῷ εἶεν 
oa ἃ "ἃ 
20 καὶ ἡ πρόνοια, ἵνα σῴζοιντο ἐν τῷ κακῷ, καὶ ὁ 
a a - \@ ΄ > ‘ \ 
λογισμὸς ὁ τοῦ θεοῦ οὗτος καὶ ὅλως λογισμός. ἀρχαὶ δὲ 
᾿ err ᾿ - 
λογισμῶν τίνες; καὶ γάρ, εἰ ἐξ ἄλλων λογισμῶν, δεῖ ἐπί 
- ΄ ΄ Ξ 
τι πρὸ λογισμοῦ ἢ τινά γε πάντως ἰέναι. τίνες οὖν 
- 7 ” bY nw ᾿ 
ἀρχαί; ἢ γὰρ αἴσθησις ἢ νοῦς. ἀλλὰ αἴσθησις μὲν οὔπω 
- ‘ f 
νοῦς ἄρα. ἀλλ᾽ εἰ νοῦς αἱ προτάσεις, τὸ συμπέρασμα 
᾿ Se πον Ἄς Δ ΟΝ 
25 ἐπιστήμη: περὶ αἰσθητοῦ οὐδενὸς ἄρα. οὗ γὰρ ἀρχὴ μεν 
᾿ ἬΝ 5 ὰ 
ἐκ τοῦ νοητοῦ, τελευτὴ δὲ εἰς νοητὸν ἀφικνεῖται, πῶς 
> a / 
ἔνι ταύτην τὴν ἕξι. πρὸς αἰσθητοῦ διανόησιν 
"κα ἜᾳὌΙ 
ἀφικνεῖσθαι; οὔτ᾽ οὖν ζῴου πρόνοια οὔθ᾽ ὅλως τοῦδε τοῦ 
- " 2 ν κε \ 
παντὸς ἐκ λογισμοῦ ἐγένετο' ἐπεὶ οὐδὲ ὅλως λογισμὸς 
wo i, cack 
30 ἐκεῖ, ἀλλὰ λέγεται λογισμὸς εἰς ἔνδειξιν τοῦ πάντα 
πὰ εν, ἢ 
οὕτως, ὡς [ἄλλος σοφὸς] ᾿ ἐκ λογισμοῦ ἐν τοῖς ὕστερον, 
‘ ᾿ Ὁ - - " τς φὸ [ἐν τοῖς 
καὶ προύρασις, ὅτι οὕτως, ὡς ἄν τις σοφὸς |e 
€ aan 5 LY - \ 14 ‘ 
ὕστερον]  προΐδοιτο. ἐν yap τοῖς μὴ γενομένοις πρὸ 
‘del. Harder. 
3 del. Theiler. 
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sense-perception and organs for the senses to work 
through. But he either gave the organs to souls 
which already had the powers or gave both at once. 
But if he gave the senses also, then, although they 
were souls before, they did not have sense- 
perception; but if they had sense-perception when 
they came into being as souls, and came into being 
that they might go to birth, then going to birth was 
connatural to them. So it would be against nature 
for them to be away from birth and in the intelli- 
gible, and they would actually have been made in 
order to belong to something else and to be in evil; 
and the purpose of the forethought would be that 
they might be kept safe in the evil, and this would be 
God’s planning, and it would be altogether planning. 
But what are the principles of plans? For even if they 
derive from other plans, they must be directed to an 
end or ends prior to planning. What then are the 
principles? They are either sense-perception or in- 
tellect. But there is no sense-perception yet, there- 
fore intellect. But if the premises are intellect the 
conclusion is knowledge: not, then, about any sense- 
object. For how can that of which the beginning is 
from the intelligible and which comes in its end to 
the intelligible, being a disposition of this kind, 
come to the understanding of a sense-object? There- 
fore neither forethought for a living thing nor fore- 
thought for this universe in general derived from a 
plan; since there is no planning there at all, but it is 
called planning to show that all things there are as 
they would be as a result of planning at a later stage, 
and foresight because it is as a wise man would 
foresee it. For in things which did not come to be 
before planning, planning is useful because of the 
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λογισμοῦ 6 λογισμὸς χρήσιμον ἀπορίᾳ δυνάμεως τῆς 
ι ͵ Bon ἢ Po ᾿ 
πρὸ λογισμοῦ, καὶ προόρασις, ὅτι μὴ ἦν δύναμις τῷ 
Ἀ Ae fs Fie δι δ , nF 
προορῶντι, Kal’ ἣν οὐκ ἐδεήθη προοράσεως. καὶ yap ἡ 
- 4 - ‘ ” 
προύρασις, ἵνα μὴ τοῦτο, ἀλλὰ τοῦτο, καὶ οἷον φοβεῖται 
ν 4 ~ La Ν - ta > a ν κ 
τὸ μὴ τοιοῦτον. οὗ δὲ τοῦτο μόνον, οὐ προόρασις. καὶ ὁ 
λογισμὸς τοῦτο ἀντὶ τούτου. μόνου δ᾽ ὄντος θατέρου τί 
\ ate -" 4 4 / yeh 4 ¢ ” " 
καὶ λογίζεται; πῶς οὖν τὸ μόνον καὶ ἕν καὶ ἁπλῶς ἔχει 
᾿ , ae ee ἃ χὰ 
ἀναπτυττόμενον τὸ “τοῦτο, ἵνα μὴ τοῦτο᾽᾿ καὶ “ἔμελλε 
ἍΜ ον, Δ ee ee, ὡς ἡ μὰ 
γὰρ τοῦτο, εἰ μὴ τοῦτο᾽᾿ καὶ ᾿“᾿'χρήσιμον τοῦτο ἀνεφάνη 
᾿ LA δ᾿. ’ ” UN Μ ‘ 
Kal σωτήριον τοῦτο γενόμενον᾽; προείδετο ἄρα καὶ 
ta " 4 4 ta 4 “- > ~ 
προελογίσατο dpa καὶ δὴ καί --τὸ νῦν ἐξαρχῆς 
᾽ ν , γῇ 
λεχθέν---τὰς αἰσθήσεις διὰ τοῦτο καὶ ἔδωκε [τὰς 
ae) 1 2 . ow ’ ” © os \ 
δυνάμεις], εἰ καὶ ὅτι μάλιστα ἄπορος ἡ δόσις [Kal 
- 1D) δον, χὴν Κ Bw ἃ ἃ .. » ἀτελῇ 
πῶς]. οὐ μὴν ἀλλ᾽ εἰ δεῖ ἑκάστην ἐνέργειαν μὴ ἀτελῆ 
[Ὁ - - bel 
εἶναι, μηδὲ θεμιτὸν θεοῦ ὁτιοῦν ὃν ἄλλο τι νομίζειν ἢ 
" Se, αν ὦ ἢ, cal owe ad 
ὅλον τε καὶ πᾶν, det ἐν ὑτῳοῦν τῶν αὐτοῦ πάντα 
ν᾿ Xd [ed , 4 a 9 4 Φ a ba ‘ 
ἐνυπάρχειν. δεῖ τοίνυν καὶ τοῦ ἀεὶ εἶναι." δεῖ τοΐνυν Kal 
a > > co. , » 
τοῦ μέλλοντος ἤδη παρόντος εἶναι. οὐ δὴ ὕστερόν τι ἐν 
ἐκείνῳ, ἀλλὰ τὸ ἤδη ἐκεῖ παρὸν ὕστερον ἐν ἄλλῳ 
Ἢ 
, ᾿ - oN , 4 fa, > + " 
γίνεται. εἰ οὖν ἤδη πάρεστι τὸ μέλλον, ἀνάγκη οὕτω 


- ov ~ oer 
παρεῖναι, ὡς προνενοημένον εἰς τὸ ὕστερον: τοῦτο δέ 
‘ delevimus, ut glossam e lin. 13 arcessitam. 
ἢ delevimus. 
3 δεῖ eae εἶναι OM. H-S*. 
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lack of the power before planning, and foresight, 
because the one who foresees did not have the power 
by which there would be no need of foresight. For 
foresight is in order that there should not be this but 
that, and there is in it a kind of fear of what is not 
just so. But where there is only this, there is not 
foresight. And planning is "this instead of that”. But 
when there is only one of them, why should there be 
a plan? How then can the alone and the one and the 
simple contain explicitly the "this that there should 
not be that”, and “there had to be this if not that” 
and “this appeared useful and this preservative 
when it came to be’’? So then it saw beforehand and 
planned beforehand, and indeed—as was said at the 
beginning of the present discussion—also gave the 
senses because of this, no matter how puzzling the 
giving. But all the same, if every divine activity must 
not be incomplete, and it is not permitted to suppose 
that anything which is of God is other than whole 
and all, then everything must exist in any thing 
which is his. So existing for ever must be there also. ! 
So the future must also be already present there. For 
there is certainly nothing which comes later in that 
[divine world], but what is already present there 
comes to be later in another [world]. If then the 
future is already present, it must necessarily be 
present as if it had been thought out beforehand 
with a view to what comes later; but this means so 


dei τοίνυν καὶ τοῦ det εἶναι is found only in the quotation in 
Philoponus De Aelernitate Mundi 1] 5 p. 39 8. Η 5: print it 
in the text. H-S* omit it as being a comment of Philoponus, 
but there seems no sufficient reason for being certain that 
it 15 80. 
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2 ε Or SoA A f a fo? 
ἐστιν, ws μηδὲν δεῖσθαι μηδενὸς τότε, τοῦτο δέ ἐστι 
, mw » Ra 3 4 
μηδὲν ἐλλείψοντος. πάντα dpa ἤδη ἦν Kal ἀεὶ ἦν καὶ 
i * ‘ si, , er 
οὕτως ἦν, ws εἰπεῖν ὕστερον τόδε μετὰ τόδε' 
: , . ‘ \ ας HS 5 
ἐκτεινόμενον μὲν yap καὶ οἷον ἁπλούμενον ἔχει 
, 4 ‘ / ze - 91 4 a f 7 ,, 
δεικνύναι τόδε μετὰ τόδε, ὁμοῦ δὲ ὃν πᾶν τόδε: τοῦτο δέ 
> ε - DF 
ἐστιν ἔχον ἐν ἑαυτῷ Kal τὴν αἰτίαν. 
2. Διὸ καὶ ἐντεῦθεν ἄν τις οὐχ ἧττον καταμάθοι τὴν 
- , τ᾿ ‘ P “ ” 2 ~ 30 - 
νοῦ φύσιν, ἣν καὶ πλέον τῶν ἄλλων ὁρῶμεν: οὐδ᾽ ὡς 
᾿ a = - A 1 ‘ on Led 
ὅσον ἐστὶ τὸ vod γρῆμα ὁρῶμεν. TO μὲν yap “ore 
"ἃ ΕΝ δ πιὰ χρῶ αὶ ὅδ, ὡς ee ee ἃ 
δίδομεν αὐτὸν ἔχειν, τὸ δὲ “διότι᾽᾿ οὐκέτι, ἢ, εἰ δοίημεν, 
, oe ” a» or 
χωρίς. καὶ ὁρῶμεν ἄνθρωπον ἢ ὀφθαλμόν, εἰ τύχοι, 
a bid w 2 / O72 2 - 7ὦι 
ὥσπερ ἄγαλμα ἢ ἀγάλματος: τὸ δέ ἐστιν ἐκεῖ ἄνθρωπος 
τς ᾿ς, τ; ᾿ ἢ ΡΝ Εν 
καὶ διὰ τί ἄνθρωπος, εἴπερ καὶ νοερὸν αὐτὸν δεῖ τὸν ἐκεῖ 
‘ : 1 Ψ. ” 5 ~ 
ἄνθρωπον εἶναι, καὶ odbaduos! καὶ διὰ τί ἢ οὐκ ἂν 
# » κα XRAY Fe i “ 
ὅλως εἴη, εἰ μὴ διὰ τί. ἐνταῦθα δὲ ὥσπερ ἕκαστον 
P ‘ + ow aN WEIN En Foie ee a, Ὁ ἢ 
τῶν μερῶν χωρίς, οὕτω Kal τὸ “διὰ Te”. ἐκεῖ δ᾽ ἐν ἑνὶ 
4 eo > A ‘ - " ‘ OO oy eye a 
πάντα, ὥστε ταὐτὸν TO πρᾶγμα Kal TO “Oia Ti’ τοῦ 
, ASK ἀο ἢ — 1s 
πράγματος. πολλαχοῦ δὲ καὶ ἐνταῦθα τὸ πρᾶγμα καὶ τὸ 
— , , 
“διὰ ti” ταὐτόν, οἷον τί ἐστιν ἔκλειψις. τί οὖν κωλύει 
voor ᾿ , αὶ y 24 n " \ a 
καὶ ἕκαστον διὰ τί εἶναι Kal ἐπὶ τῶν ἄλλων, Kal τοῦτο 


ΕΣ ‘ 3 αὶ coe = 274 ‘ 
ειναι τὴν ουσιᾶν εκαστου; μᾶλλον δὲ αναγκΚὴ και 


' Theiler: ὀφθαλμὸν Enn. 


‘This passage (line 49 to end), together with IV. 4. 16, 
anticipates the doctrine of lamblichus and other later 
Neoplatonists of the pre-existence of time in the higher 
world. On this see S. Sambursky and S. Pines The Concept 
of Time in Late Neoplatonism (a selection of texts with 
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that there will be no need of anything then, and this 
means that there will be no deficiency. All things, 
then, existed already and existed for ever, and 
existed in such a way that one could say later “this 
after that’; for when it is extended and in a sense 
unfolded it is able to display this after that, but when 
it ts all together it is entirely this; but this means 
having its cause also in itself.! 

2. And so even starting from here one could none 
the less come to know the nature of Intellect, which 
we see even more clearly than the others; but not 
even so do we see how great Intellect is. For we 
grant that it has the “that” but not the ‘‘why”, or, if 
we do grant it the “why”, it is as separate. And we 
see man, or, if it happens so, eye, as an image or 
belonging to an image. But in reality there in the 
intelligible there is man and the reason why there is 
man, if the man there must also himself be an 
intellectual reality, and eye and the reason why 
there is eye; or they would not be there at all, if the 
reason why was not. But here below, just as each of 
the parts is separate, so also is the reason why. But. 
there all are in one, so that the thing and the reason 
why of the thing are the same. But often here below 
also the thing and the reason why are the same, as 
for instance “what is an eclipse’’.» What then pre- 
vents each and every thing being its reason why, in 
the case of the others too, and this being its sub- 
stance? Rather, this is necessary; and when we try in 


translation and commentary), Jerusalem 1971. 

*Plotinus in what follows is  characteristically 
developing an Aristotelian distinction for his own 
purposes. Cp. Aristotle Metaphysics H 4. 1044b9.15 and 
Posterior Analytics B 2. 90a15. 
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" " , oy 5 ; 24s 
πειρωμένοις οὕτως TO τί ἦν εἶναι λαμβάνειν ὀρθῶς 
Fa ας ΟΣ, καὶ p CF 5 ‘ . 
συμβαίνει. ὃ γάρ ἐστιν ἕκαστον, διὰ τοῦτό ἐστι. λέγω δὲ 
‘aoe: ~~ . — P ji 
οὐχ ὅτι τὸ εἶδος ἑκάστῳ αἴτιον τοῦ εἶναι---τοῦτο μὲν 
᾿ »λ}» ἐς ἘΝ ταν ἐσ 
γὰρ ἀληθές--- ἀλλ᾽ ὅτι, εἰ καὶ αὐτὸ τὸ εἶδος ἕκαστον 
πρὸς αὐτὸ ἀναπτύττοις, εὑρήσεις ἐν αὐτῷ τὸ “διὰ τί 
> x ῃ oom ee κα t\1 # sep 4 7» ν᾽ 
ἀργὸν μὲν yap ov καὶ ζωὴν (μὴ) ἔχον τὸ “Ota Ti” ov 
; i Be. i a ae, ae ee . 
πάντως ἔχει, εἶδος δὲ ὃν καὶ νοῦ ὃν πόθεν ἂν λάβοι τὸ 
te Yer, ΟΣ σὰ - , : pe 3 5 
διὰ tt’; εἰ δὲ παρὰ νοῦ τις λέγοι, οὐ χωρίς ἐστιν, εἴ γε 
aoe τ oe τ. ὦ - ἜΝ 
καὶ αὐτό ἐστιν: εἰ οὖν δεῖ ἔχειν ταῦτα μηδενὶ 
ἐλλείποντα, μηδὲ τῷ ‘dia τί ἐλλείπειν. νοῦς δὲ ἔχει 
τ νὰ sw ” Care ee ee ας 
τὸ διὰ τί οὕτως ἕκαστον τῶν ἐν avTa Ta δὲ ἐν αὐτῷ 
? ‘ Lid » Μ - » > = 2 -“ gy 
αὐτὸς ἕκαστον av εἴη [τῶν ἐν αὐτῷ], ὥστε μηδὲν 
ΝΜ «RA 2g eyo Bm ι 
προσδεῖσίαι τοῦ διὰ τί γέγονεν, GAN ὁμοῦ γέγονε καὶ 
: Ε ; P Ἂν" ss 
ἔχει ἐν αὑτῷ τὴν τῆς ὑποστάσεως αἰτίαν. γεγονὸς de 
τον PR pagel, ἊΝ ἽΝ mn dag ἃς 55 
οὐκ εἰκῇ οὐδὲν ἂν παραλελειμμένον ἔχοι τοῦ “Sta Te’, 
2 ‘ a ν w ‘ ‘ - ε = - | oe ἃ ι 1 
ἀλλὰ πᾶν ἔχον ἔχει καὶ τὸ καλῶς ὁμοῦ τῆς αἰτίας. καὶ 
- Ww ’ UA a ς ν ἐξ Ν 
τοῖς ἄρα μεταλαμβάνουσιν οὕτω δίδωσιν, ὡς τὸ “διὰ 
μεν ἃ νι ote a. i ΜΝ κι 
ti” ἔχειν. καὶ μήν, ὥσπερ ἐν τῷδε τῷ παντὶ ἐκ πολλῶν 
, ᾿ς κα ΜΒ. " 
συνεστηκότι συνείρεται πρὸς ἄλληλα τὰ πάντα, καὶ ἐν 
- ld Φ “ ‘ ‘ / “ -“ ‘ 
τῷ πάντα εἶναι ἔστι Kal TO διότι ἕκαστον---ὥσπερ καὶ 
sys 6 9 ΜΝ ek wy ἃ im : 
ἐφ᾽ ἑκάστου τὸ μέρος πρὸς τὸ ὅλον ἔχον ὁρᾶται --οὐ 
, ᾿ + " , 4s yyy a 
τούτου γενομένου, εἶτα τούτου μετὰ τόδε, ἀλλὰ πρὸς 
ν coe ἃ Οὐ ἡ or ι ͵ 
ἄλληλα ὁμοῦ τὴν αἰτίαν καὶ τὸ αἰτιατὸν συνιστάντων, 
- ‘ am ie ἢ , ς καὶ 
οὕτω χρὴ πολὺ μᾶλλον ἐκεῖ τά τε πάντα πρὸς τὸ ὅλον 


“ > = ε Α 
ἕκαστα καὶ ἕκαστον πρὸς αὑτό. εἰ οὖν ἡ συνυπόστασις 


' Theiler. 
3 delevimus. 
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this way to grasp the essential nature of a thing, it 
comes out right. For what a thing is is the reason 
why it is. But I do not mean that the form is cause of 
existence for each thing—this is of course true—but 
that, if also you open each individual form itself 
back upon itself, you will find the reason why in it. 
For a thing which is inert and does not have life does 
not at all have the reason why, but if it is a form and 
belongs to Intellect, where would it get its reason 
why from? But if someone were to say “from In- 
tellect”’, it is not separate, supposing that it is also 
itself Intellect; if then Intellect must have these 
things in no way deficient, they must not be deficient 
in the reason why. But Intellect in this way has each 
and every reason why of the things in it; but it is 
itself individually all the things in it, so that none of 
them has come to be in need of a reason why, but it 
has come to be along with it and has in itself the 
cause of its existence. But since there is nothing 
casual in its coming to be it would not have any of its 
reason why left out but in having everything it has 
that of its cause which makes it exist beautifully. So 
it also gives to the things which participate in it in 
such a way that they possess their reason why. And 
truly, just as in this All here below, which is com- 
posed of many things, al] of them are linked to each 
other, and each individual reason why is contained 
in their being all—just as in each individual the part 
is seen relating to the whole—it is not that this 
comes to be, and then this after that, but they jointly 
establish cause and caused together in relation to 
each other, so much more there in the intelligible 
must all things be each of them related to the whole 
and each to itself. If therefore there is a joint 
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- ᾿" - Ὁ «- 4 
ὁμοῦ πάντων καὶ οὐκ εἰκῇ πάντων καὶ δεῖ μὴ 
> “- ᾽ 4 a ba) we 4 , 4 ‘ x fF 
ἀπηρτῆσθαι, ἐν αὐτοῖς αν ENOL τὰ αιτιατὰ τὰς αιτιᾶς, 

ῃ a “ τ΄ » ’ 1 > # a 3 
καὶ τοιοῦτον ἕκαστον, οἷον ἀναιτίως τὴν αἰτίαν ἔχειν. εἰ 
Ke, μὰ Κι ne ok sa νὰ καὶ ‘ 
οὖν μὴ ἔχει αἰτίαν τοῦ εἶναι, αὐτάρκη δέ ἐστι Kal 
i » ἡ Ω ” ” ᾿ « - " ‘ 
μεμονωμένα αἰτίας ἐστίν, εἴη av ἐν αὑτοῖς ἔχοντα σὺν 
a ας ὦ ἢ ce ἐδ ΔΆ ἃ Psine Bin ὡς 
αὑτοῖς τὴν αἰτίαν. Kal yap αὖ εἰ μηδέν ἐστι μάτην ἐκεῖ, 
‘ uy 2 ε i 3 ‘ ‘ oe » " bal 2 - 
πολλὰ δὲ ἐν ἑκάστῳ ἐστί, πάντα ὅσα ἔχει ἔχοις ἂν εἰπεῖν 
Ὁ F “ “- " ‘ “ 1a ἡ ? - * Lal 
διότι ἕκαστον. προῆν ἄρα καὶ συνῆν τὸ διότι ἐκεῖ οὐκ ὃν 
Ε @ is : “ ΝΡ ἢ 
διότι, ἀλλ᾽ ὅτι’ μᾶλλον δὲ ἄμφω ἕν. τί γὰρ ἄν καὶ 
A : .“Ψ ἃ ἃ an 8 ἢ ᾿Ξ "» φ 
TEPLTTOV ΕἰχῈ vou, ὡς αν vou μνοήμα μὴ τοιοῦτον OV, OLOY 
‘ ΄ , * T ca 3 "» > - al 
μὴ τέλεον γέννημα; εἰ οὖν τέλεον, οὐκ ἔστιν εἰπεῖν ὅτῳ 
᾿ , δῶν OD " , a 3 ‘ ‘ ν μὴ 
ἐλλείπει, οὐδὲ διὰ τί τοῦτο οὐ πάρεστι. παρὸν apa ἔχοις 
ν᾿ ᾿ - / , ᾿ ΝΜ ~ © 7 ‘ , é 
ἂν εἰπεῖν διότι πάρεστιν" ἐν dpa τῇ ὑποστάσει τὸ διὰ Th 
» " ‘ , , 4 2 , ‘ 
ἐν ἑκάστῳ τοίνυν νοήματι Kal ἐνεργήματι οἷον καὶ 
5. 4, ᾿ pk ἃ ; eo 
ἀνθρώπου πᾶς προεφάνη ὁ ἄνθρωπος συμφέρων ἑαυτὸν 
a ἬΝ a τὸ Δ ας ΔᾺ ¢ , 
αὐτῷ, καὶ πάντα ὅσα ἔχει ἐξαρχῆς ὁμοῦ ἔχων ἕτοιμός 
᾿ “" > ᾿ 4 a 2 ᾿ \ . > 
ἐστιν ὅλος. εἶτα, εἰ μὴ mas ἐστιν, ἀλλὰ δεῖ τι αὐτῷ 
- f , 3 " Ὁ Lae @ “ 
προσθεῖναι, γεννήματός ἐστιν. ἔστι δ᾽ det ὥστε πᾶς 
: Tr ee ν , 
ἐστιν. ἀλλ᾽ ὁ γινόμενος ἄνθρωπος γενητός. 
Γ Φ , f * > “ ™ 
3. Τί οὖν κωλύει προβουλεύσασθαι περὶ αὐτοῦ; ἢ 

? 2 - ἢ 3 -" we » - t+ » 

κατ᾽ ἐκεῖνόν ἐστιν, ὥστε οὔτε τι ἀφελεῖν δεῖ οὔτε 
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existence of all things together, of all things with 
nothing random about it, and there must be no 
separation, then the things caused would have their 
causes in themselves, and each would be of such a 
kind as to possess its cause causelessly. If then the 
intelligibles have no cause of their being but are self- 
sufficient and independent of cause, they would be in 
possession of their cause in themselves and with 
themselves, For again, if nothing there is purpose- 
less, and there are many things in each, you could 
say that all the things which each individual has are 
each individual reason why. So there in the intelli- 
gible the reason why was before and with the things 
and was not a “why”, but a that”; but rather both 
are one. For what could an intelligible have over and 
above Intellect, so as not to be of such a kind being a 
thought of Intellect, as to be a perfect production? If 
then it is perfect, it is impossible to say in what it is 
deficient, nor why this is not present in it. If then 
something is present, you could tell the reason why 
it is present; so the reason why is contained in its 
existence; in each thought, then, and active 
actualisation of Intellect, man for instance, the 
whole man is manifest, bringing himself along with 
the thought of him, and, since all he has he has all 
together from the beginning, he is all ready as a 
whole. Then, if he is not whole there, but something 
has to be added to him, this belongs to something 
generated; but he exists for ever; and so he is all 
complete. But the man who has come to be is 
generated. 

8. What, then, is there to prevent there being 
previous deliberation about him? Now he is accord- 
ing to that intelligible man, so that one must not 
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προσθεῖναι, ἀλλὰ τὸ βουλεύσασθαι καὶ λελογίσθαι διὰ 
se με «2 ι ; 4 ow : 
τὴν ὑπόθεσιν: ὑπέθετο γὰρ γινόμενα. καὶ οὕτω μὲν ἡ 
+ 1 ‘ . ’ « Ό᾽ eer’ ΄ ” 
BovAevars' καὶ ὁ λογισμός: τῷ δ᾽ “ἀεὶ γινόμενα 
ἐνδείξασθαι καὶ ὅτι λογίζεται ἀνεῖλεν. οὐ γὰρ ἔνι 
λογίζεσθαι ἐν τῷ ἀεί: καὶ γὰρ αὖ ἐπιλελησμένου ἦν, 
Ρ φι ἢ ΒΕ 5. ἡ ἃ ὦ ΜΕ 
ὅπως καὶ πρότερον. εἶτα, εἰ μὲν ἀμείνω ὕστερον, οὐκ ἂν 
καλὰ πρότερον" εἰ δ᾽ ἦν καλά, ἔχει τὸ ὡσαύτως. καλὰ δ᾽ 
Pee, τὰς one ie πα ἃ ἦτ P -΄, 
ἐστὶ μετὰ τῆς αἰτίας" ἐπεὶ καὶ νῦν καλόν τι, ὅτι πάντα--- 
᾿ ι ι ΝΡ να . κᾳ 
τοῦτο γὰρ καὶ εἶδος τὸ πάντα---καὶ ὅτι τὴν ὕλην 
; to» ’ 5. 9 
κατέχει: κατέχει δέ, εἰ μηδὲν αὐτῆς ἀμόρφωτον 
καταλείποι: καταλείπει δέ, εἴ τις μορφὴ ἐλλείποι, οἷον 
Σ 5 
ὀφθαλμὸς ἢ ἄλλο Tu ὥστε αἰτιολογῶν πάντα λέγεις. διὰ 
τί οὖν ὀφθαλμοί; ἵνα πάντα. καὶ διὰ τί ὀφρύες; ἵνα 
4 4 ‘ > ¢ / by 
πάντα. Kal yap εἰ ἕνεκα σωτηρίας λέγοις, φυλακτικὸν 
a > 4 , » ἙᾺ ἃ 2 a \ Ζ 
τῆς οὐσίας λέγεις ἐν αὐτῇ ὑπάρχον" τοῦτο δὲ εἶναι 
, “ ” > 4 κ᾽ 5" ᾿ a ᾿ 
συμβαλλόμενον. οὕτως ἄρα οὐσία ἦν πρὶν καὶ τοῦτο, καὶ 
‘ » La , - » a Ἂν ὧν , - 
τὸ αἴτιον ἄρα μέρος τῆς οὐσίας" καὶ ἄλλο τοίνυν τοῦτο, 
Bil > 3 , “- > ᾿ ld ; > , ν 4 = 
ὃ δ᾽ ἐστί, τῆς οὐσίας. πάντα τοίνυν ἀλλήλοις καὶ ἡ ὅλη 
ν a or 98 ἡ ς- ς ἃ ἢ 
καὶ τελεία καὶ πᾶσα καὶ τὸ καλῶς μετὰ τῆς αἰτίας καὶ 


> - > , a ε » , 5 | ‘ 4‘ > ‘ 4 ’ 
ἐν τῇ αἰτίᾳ, καὶ ἡ οὐσία καὶ τὸ τί ἦν εἶναι καὶ τὸ διότι 
1 R2™8 (deliberatio Ficinus): βούλησις Enn. 


'The reference is to Plato’s distinction between the 
realm of real being and the realm of becoming in Timaeus 
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take away or add anything, but deliberation and 
reasoning are due to [Plato’s] assumption: for he 
assumed that things had come into being. And this is 
why there is deliberation and reasoning; but by 
saying “always coming into being” he also abolishes 
the idea that God reasons.! For it is not possible to 
reason in what is always; for to do so would belong 
to someone who had forgotten how it was before. 
And then if things were better afterwards, they 
would not have been beautiful before; but if they 
were beautiful, they keep the same. But they are 
beautiful because they are with their cause; since 
now also a thing is beautiful, because it is 
everything—for this is what form is, being 
everything—and because it controls matter; but it 
controls matter if it leaves no part of it unshaped; 
but it does so leave it if any shape is wanting, an eye, 
for instance, or something else; so that when you tell 
the cause, you tell all. Why then eyes? That there 
shall be everything. And why eyebrows? That there 
shall be everything. For even if you say “for 
preservation”, you are speaking of a safeguard of the 
substance which exists in it; but this means you are 
saying that it contributes to its essential nature. 
Thus, then, the substance existed before this 
safeguard and the cause therefore was a part of the 
substance; and this safeguard, then, is something 
other, but what it is belongs to substance. All things 
therefore are for each other, and the whole is perfect 
and all-complete and its existing beautifully is with 
the cause and in the cause, and the substance and 


27D5 28A4. It is Plotinus, not Plato, who draws the 
conclusion from it that God does not reason. 
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a , " 4 » 4 2 a “ 
ἕν. εἰ τοίνυν ἔγκειται τὸ αἰσθητικὸν εἶναι καὶ οὕτως 
» ‘ 3 - “ - 4 5 ᾿ Es f 4 
αἰσθητικὸν ἐν τῷ εἴδει ὑπὸ ἀιδίου ἀνάγκης Kal 
‘ ~ 3 - " 
τελειύτητος νοῦ ἐν αὑτῷ ἔχοντος, εἴπερ τέλειος, τὰς 
αἰτίας, ὥστε ἡμᾶς ὕστερον ἰδεῖν, ὡς ἄρα ὀρθῶς οὕτως 
ἔχει---ἐκεῖ γὰρ ἕν καὶ συμπληρωτικὸν τὸ αἴτιον καὶ 
οὐχὶ ὁ ἄνθρωπος ἐκεῖ μόνον νοῦς ἦν, προσετέθη δὲ τὸ 
. » κ ~ . =. 5 
αἰσθητικόν, OTE εἰς γένεσιν ἐστέλλετο---πῶς οὐκ ἂν 
" 3 oe κ , 
ἐκεῖνος ὁ νοῦς πρὸς τὰ τῇδε ῥέποι; τί γὰρ ἂν εἴη 
> ,, ἃ κα 4 a 
αἰσθητικὸν Ἴ ἀντιληπτικὸν αἰσθητῶν; πῶς ὃ ουκ 
" doa ks . ap supp os ; 
ἄτοπον, ἐκεῖ μὲν αἰσθητικὸν ἐξ ἀιδίον, ἐνταῦθα δὲ 
» ¢ ‘ a ’ - > , 4 » κ᾽ 
αἰσθάνεσθαι καὶ τῆς ἐκεῖ δυνάμεως τὴν ἐνέργειαν 
ἜΝ ΝΜ OB , ι ἫΝ 
πληροῦσθαι ἐνταῦθα, ὅτε χείρων ἡ ψυχὴ γίγνεται; 
, " ᾿ 4 , 
4. Πάλιν οὖν πρὸς ταύτην τὴν ἀπορίαν ἄνωθεν 
͵ 4 ν " ᾿ a # 4 ν ὯΝ 
ληπτέον τὸν ἄνθρωπον ὅστις ἐκεῖνός ἐστιν. ἴσως δὲ 
, ᾿ ae " J 
πρότερον χρὴ τὸν τῇδε ἄνθρωπον στις ποτέ ἐστιν 
» a ; a) 4 » f rf ε 
εἰπεῖν---μ᾿πήποτε οὐδὲ τοῦτον ἀκριβῶς εἰδότες ὡς 
Ww ~ ᾿ »-» ~ ty 2 "ἡ, ” 
ἔχοντες τοῦτον ἐκεῖνον ζητοῦμεν, φανείη δ᾽ ἂν ἴσως 
4 ε Pe . + a “' 4 % a 
τισὶν ὁ αὐτὸς οὗτός τε κἀκεῖνος εἶναι, ἀρχὴ δὲ τῆς 
, a if) . εν ἢ ᾿ ν ᾿ 4 
σκέψεως ἐντεῦθεν" dpa ὁ ἄνθρωπος οὗτος λόγος ἐστὶ 
ψυχῆς ἕτερος τῆς τὸν ἄνθρωπον τοῦτον ποιούσης καὶ 
- 3 ‘ ‘ ‘ η , ald « uJ « 
ζῆν αὐτὸν καὶ λογίζεσθαι παρεχομένης; ἢ ἡ ψυχὴ ἡ 
no 4 ᾿ si 
τοιαύτη ὁ ἀνθρωπός ἐστιν; ἢ ἡ τῷ σώματι τῷ τοιῷδε 


ι , yer meee ee “ 
ψυχὴ προσχρωμένη; ἀλλ᾽ εἰ μὲν ζῷον λογικὸν ὁ 


‘The Platonie text with which Plotinus is concerned 
here is the conclusion drawn in Alcibiades | 129E-130A 
that man is a soul using a body, which acquired a rather 
disproportionate weight and importance in later Greek 
thought. It was an important source of sharp body-soul 
dualism not only for later Platonists but for Stoics and 
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the essential nature and the reason why are one. If, 
therefore, having senses, and senses of this kind, is 
contained in the form by eternal necessity and the 
perception of Intellect which, if it is perfect, pos- 
sesses the causes in itself, so that we afterwards see 
that this then is the right way for things to be—for 
there in the intelligible the cause is one with and an 
essential completion of the substance—and if man is 
there not only an intellect, sense-perception being 
added when he was sent to birth, how could that 
Intellect not incline to the world here below? For 
what could sense-perception be except the apprehen- 
sion of sense-objects? But how would it not be 
absurd for there to be sense-perception from eterni- 
ty, but for it to do its perceiving here below, and for 
the power there in the intelligible to accomplish its 
activity here below, when the soul becomes worse? 

4, To deal with this difficulty, therefore, we must 
go back and take up the question of who that man in 
the intelligible world is. But perhaps we should first 
say exactly who this man here below 15. ἴῃ case we 
go looking for that man on the supposition that we 
have got this one, though we do not even know this 
one accurately. But perhaps it might seem to some 
people that this man and that man are the same. This 
is the starting-point of our investigation: is this man 
a rational forming principle belonging to soul other 
than the soul which makes this man and provides 
him with life and reason? Or is the soul of this kind 
the man? Or the soul which uses a body of such a 
kind'? But if man is a rational living being, but a 
Gnostics. On its history in Greek philosophy see J. Pépin 
Idées Grecques sur l'Homme et sur Dieu (Paris 1971), Part I 
La Tradition du J"" Alcibiade. 
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» ‘ ik ἃ és voy "κα 
ἄνθρωπος, ζῷον δὲ τὸ ἐκ ψυχῆς καὶ σώματος, οὐκ ἂν 
εἴη 6 λόγος οὗτος τῇ ψυχῇ ὁ αὐτός. GAN’ εἰ τὸ ἐκ ψυχῆς 
- " a ε tA a ? , - ” » 
λογικῆς καὶ σώματος ὁ λόγος τοῦ ἀνθρώπου, πῶς ἂν εἴη 
. ἢ 276 , =» 32 , 
ὑπόστασις ἀΐδιος, τούτου τοῦ λόγου τοῦ τοιούτου 
? θ ,’ , -“ - ‘ |, \ 4λθ - 
ἀνθρώπου γινομένου, ὅταν σῶμα καὶ ψυχὴ συνέλθη; 
"ν 4 ε ‘ ᾿ > Π = κα Z > 
ἔσται γὰρ ὁ λόγος οὗτος δηλωτικὸς τοῦ ἐσομένου, οὐχ 
οἷος ὅν φαμεν αὐτοάνθρωπος, ἀλλὰ μᾶλλον ἐοικὼς ὅρῳ, 
4 a τ Η a a ,’ς > 204 
καὶ τοιούτῳ οἵω μηδὲ δηλωτικῷ τοῦ τί ἦν εἶναι. οὐδὲ 
γὰρ εἴδους ἐστὶ τοῦ ἐνύλου, ἀλλὰ τὸ συναμφότερον 
cya. wa ¥ 2 καρ χὰ » - ‘ 
δηλῶν, 6 ἐστιν ἤδη. εἰ δὲ τοῦτο, οὔπω εὕρηται ὁ 
ν ky ‘ ε ‘ ‘ ΄ὔ 3 ΄, ὔ ae \ 
ἄνθρωπος: ἣν yap ὁ κατὰ τὸν λόγον. εἰ δέ Tus λέγοι “Tov 
, wi Ra ον ΝᾺ , 5 ho rps 
λόγον δεῖ τὸν τῶν τοιούτων εἶναι συναμφότερόν τι, τόδ 
᾿ς δ, Ἀν sos Ρ ᾿ς AE ι 
ἐν τῷδε᾽᾽, καθ᾽ 6 ἐστιν ἕκαστον, οὐκ ἀξιοῖ λέγειν: χρὴ 


la Αἵ 77 ¢ a“ ? , 3 - ‘ 1% 
δέ, καὶ ef ὅτι μάλιστα τῶν ἐνύλων εἰδῶν Kal μετὰ ὕλης 


Ξ- ‘ , \ , ms x ‘ , Ψ ἃ ‘ 
TOUS λόγους χρη λέγειν, ἀλλὰ τον λόγον QUTOV TOV 


L 


, - ” ΄ ᾿ 
πεποιηκότα, οἷον τὸν ἄνθρωπον, λαμβάνειν καὶ 
μάλιστα, ὅσοι τὸ τί ἣν εἶναι ἀξιοῦσιν ἐφ᾽ ἑκάστου 
ς , “ , . Καὶ ΄ ἣν 2 ‘ 
ὁρίζεσθαι, ὅταν κυρίως ὁρίζωνται. τί οὖν ἐστι τὸ εἶναι 
» ay? πος BE Bed ἃ 3 ι ι és 
ἀνθρώπῳ; τοῦτο δ᾽ ἐστί, τί ἐστι τὸ πεποιηκὸς τοῦτον 

‘ ” > La 2 Fs > 2 ἊΝ 3 ‘ ε 
τὸν ἄνθρωπον ἐνυπάρχον, οὐ χωριστόν; ἄρ᾽ οὖν αὐτὸς ὁ 
λόγος ζῷόν ἐστι λογικόν, ἢ τὸ συναμφότερον, αὐτὸς δέ 

A ’ὔ = ῥ. » 3 ca nn \ a“ 
τις ποιητικὸς ζῴου λογικοῦ; τίς ὧν αὐτός; ἢ τὸ ζῷον 

Ὁ Kirchhoff: τοῦ Enn. 
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living being is what is composed of soul and body, 
this rational form would not be the same as soul. But 
if what is composed of rational soul and body is the 
rational form of man, how could it be something 
eternally existent, since this rational form of this 
kind of man comes into existence when body and 
soul come together? For this rational form will be 
explanatory of what is going to be, not the sort we 
say is absolute man, but more like a definition, and 
the kind of definition which does not explain the 
essential nature. For it is not even a definition of the 
form in matter, but explains the composite, which 
already exists. But if this is so, the man is not yet 
found; for he was going to be the one according to 
the rational form. But if someone were to say ‘“The 
rational form of such beings must be something 
composite, this in this”, he does not think fit to say 
by what each exists; but one must, however much 
one must also speak of the rational forming prin- 
ciples of forms in matter as including matter, grasp 
the forming principle itself which makes, for in- 
stance, man; this applies especially to those who 
claim to define the essential nature in each case, 
when they define strictly and properly.! What is it, 
then, to be a man? That is, what is it which has made 
this man here below, which exists in him and is not 
separate? Is, then, the rational forming principle 
itself a rational] living being, or is the living being 
the composite, but the principle itself one which 
makes the rational living being? What is it then 


'Plotinus is here critically concerned with Aristotle’s 
discussion of essence and definition in Metaphysics Z 4-5. 
1029b1-1030a14. 
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ἀντὶ ζωῆς λογικῆς ἐν τῷ λόγῳ. ζωὴ τοίνυν λογικὴ ὁ 
ἄνθρωπος. ἄρ᾽ οὖν ζωὴ ἄνευ Ψυχῆς; ἢ γὰρ ἡ ψυχὴ 
παρέξεται τὴν ζωὴν τὴν λογικὴν καὶ ἔσται ὁ ἄνθρωπος 
ἐνέργεια ψυχῆς καὶ οὐκ οὐσία, 7 ἡ ψυχὴ ὁ ἄνθρωπος 
ἔσται. ἀλλ᾽ εἰ ἡ ψυχὴ ἡ λογικὴ ὁ ἄνθρωπος ἔσται, ὅταν 
εἰς ἄλλο ζῷον ty! ἡ ψυχή, πῶς οὐκ ἄνθρωπος; 

5. Λόγον τοίνυν δεῖ τὸν ἄνθρωπον ἄλλον παρὰ τὴν 
ψυχὴν εἶναι. τί κωλύει συναμφότερόν τι τὸν ἄνθρωπον 
εἶναι, ψυχὴν ἐν τοιῷδε λόγῳ, ὄντος τοῦ λόγου οἷον 
ἐνεργείας τοιᾶσδε, τῆς δὲ ἐνεργείας μὴ δυναμένης ἄνευ 
τοῦ ἐνεργοῦντος εἶναι; οὕτω γὰρ καὶ οἱ ἐν τοῖς σπέρμασι 
λόγοι: οὔτε γὰρ ἄνευ ψυχῆς οὔτε ψυχαὶ ἁπλῶς. οἱ γὰρ 
λόγοι οἱ ποιοῦντες οὐκ ἄψυχοι, καὶ θαυμαστὸν οὐδὲν 
τὰς τοιαύτας οὐσίας λόγους εἶναι. οἱ οὖν δὴ 5 ποιοῦντες 
ἄνθρωπον λόγοι ποίας ψυχῆς ἐνέργειαι; dpa τῆς 
φυτικῆς; ἢ τῆς ζῷον ποιούσης, ἐναργεστέρας τινὸς καὶ 
αὐτὸ τοῦτο ζωτικωτέρας. ἡ δὲ ψυχὴ ἡ τοιαύτη ἡ 
ἐγγενομένη τῇ τοιαύτῃ ὕλῃ, ἅτε οὖσα τοῦτο, οἷον οὕτω 
διακειμένη καὶ ἄνευ τοῦ σώματος, ἄνθρωπος, ἐν 
σώματι δὲ μορφώσασα κατ᾽ αὐτὴν καὶ ἄλλο εἴδωλον 


» Ὁ , - 204 \ - ΄ ca ῃ 
ἀνθρώπου οσον ἐδέχετο τὸ σωμᾶ ποιήσασα, ὠσπερ και 


τούτου αὖ ποιήσει ὁ ζωγράφος ἔτι ἐλάττω ἄνθρωπόν 
τινα, τὴν μορφὴν ἔχει καὶ τοὺς λόγους ἢ τὰ ἤθη, τὰς 
διαθέσεις, τὰς δυνάμεις, ἀμυδρὰ πάντα, ὅτι μὴ οὗτος 
πρῶτος: καὶ δὴ καὶ [εἴδη αἰσθήσεων ἄλλων] ὅ αἰσθήσεις 
ἄλλας ἐναργεῖς δοκούσας εἶναι, ἀμυδροτέρας δὲ ὡς πρὸς 
τὰς πρὸ αὐτῶν καὶ εἰκόνας. ὁ δὲ ἐπὶ τούτῳ ἄνθρωπος 

' Creuzer (transit Ficinus, et testatur Theologia): ἡ Enn. 

* Orth: μὴ Enn. 

Ἀ delevimus, ut glossam ad αἰσθήσεις ἄλλας, 
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itself? Or does “living being” stand for “rational 
life” in the form? Then man is rational life. Is he then 
life without soul? For either soul will provide the 
rational] life and the man will be an activity of soul 
and not a substance, or the soul will be the man. But 
if the rational soul is going to be the man, how is the 
soul not man when it goes into another living being? 

5. Man, therefore, must be a rational forming 
principle other than soul. What is there to prevent 
man from being a composite, a soul in a particular 
kind of forming principle, the principle being a sort 
of particular activity, and the activity being unable 
to exist without that which acts? For this is how the 
forming principles in seeds are; for they are neither 
without soul nor simply souls. For the rational 
forming principles which make things are not soul- 
less, and there is nothing surprising in substances of 
this kind being rational forming principles. Of what 
kind of soul, then, are the forming principles which 
make man activities? Of the growth-soul? Rather of 
that which makes a living being, a clearer one and 
just because of that more alive. And the soul of this 
kind which enters into matter of this kind, just 
because this is what it is, being in a way disposed 
like this even without the body, is man; it makes 
shapes in body according to itself, and makes an- 
other image of man as far as body allows, just as the 
painter in his turn makes yet another image of this, 
a kind of still lesser man; it has the shape and the 
forming principles or traits of character, the dispo- 
sitions, the powers, all dim because this man is not 
the first; and it also has other senses, which seem to 
be clear, but are dimmer in comparison with those 
before them and are images. But the man over this 
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ψυχῆς ἤδη θειοτέρας, ἐχούσης βελτίω ἄνθρωπον καὶ 

αἰσθήσεις ἐναργεστέρας. καὶ εἴη ἂν ὁ Πλάτων τοῦτον 

ὁρισάμενος, προσθεὶς δὲ τὸ χρωμένην σώματι, 

25 ὅτι ἐποχεῖται τῇ ἥτις προσχρῆται πρώτως σώματι, ἡ δὲ 
δευτέρως ἡ θειοτέρα. ἤδη γὰρ αἰσθητικοῦ ὄντος τοῦ 
ψενομένου ἐπηκολούθησεν αὕτη τρανοτέραν ζωὴν 
διδοῦσα" μᾶλλον δ᾽ οὐδ᾽ ἐπηκολούθησεν, ἀλλὰ οἷον 
προσέθηκεν αὑτήν" οὐ γὰρ ἐξίσταται τοῦ νοητοῦ, ἀλλὰ 
συναψαμένη οἷον ἐκκρεμαμένην ἔχει τὴν κάτω 

80 συμμίξασα ἑαυτὴν λόγῳ πρὸς λόγον. ὅθεν καὶ ἀμυδρὸς 
οὗτος ὧν ἐγένετο φανερὸς τῇ ἐλλάμψει. 

6. Πῶς οὖν ἐν τῇ κρείττονι τὸ αἰσθητικόν; ἢ τὸ 
αἰσθητικὸν τῶν ἐκεῖ av αἰσθητῶν," καὶ ὡς ἐκεῖ τὰ 
αἰσθητά. διὸ καὶ οὕτως αἰσθάνεται τὴν αἰσθητὴν 
ἁρμονίαν, τῇ δὲ αἰσθήσει παραδεξαμένου τοῦ 

5 αἰσθητικοῦ ἀνθρώπον καὶ συναρμόσαντος εἰς ἔσχατον 
πρὸς τὴν ἐκεῖ ἁρμονίαν, καὶ πυρὸς ἐναρμόσαντος πρὸς 
τὸ ἐκεῖ πῦρ, οὗ αἴσθησις ἦν ἐκείνῃ τῃ ψυχῇ ἀνάλογον 
{τῇ τοῦ πυρὸς τοῦ ἐκεῖ φύσει. εἰ γὰρ ἦν ἐκεῖ σώματα 
ταῦτα, ἦσαν αὐτῶν τῇ ψυχῇ αἰσθήσεις καὶ ἀντιλήψεις" 

10 καὶ ὁ ἄνθρωπος ὁ ἐκεῖ, ἡ τοιαύτη ψυχή, ἀντιληπτικὴ 
τούτων, ὅθεν καὶ 6 ὕστερος ἄνθρωπος, τὸ μίμημα, εἶχε 
τοὺς λόγους ἐν μιμήσει: καὶ ὁ ἐν νῷ ἄνθρωπος τὸν πρὸ 
πάντων τῶν ἀνθρώπων ἄνθρωπον. ἐλλάμπει δ᾽ οὗτος 
τῷ δευτέρῳ καὶ οὗτος τῷ τρίτῳ" ἔχει δέ πως πάντας ὁ 

1 Schwyzer, testatur Theologia: τῶν ἐκεῖ ἀναισθήτων A® (ἂν 


exp.) EBUCQ: τῷ ἐκεῖ ἀναισθήτῳ x. 
2 Beutler. 
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one belongs to a soul already more divine which has 
a better man and clearer senses. And this would be 
the man Plato was defining, and by adding “using a 
body” he indicated that it rides upon the one which 
primarily uses a body, and the one which does so 
secondarily is diviner.! For when the man who came 
to be already had sense-perception, this soul fol- 
lowed on and gave a brighter life; or rather it did not 
follow, but in a way attached itself; for it does not go 
out of the intelligible, but united to it has the lower 
soul in a way hanging from it, mixing itself in, 
forming principle to forming principle. And so this 
man, who is dim, becomes clearly visible by the 
illumination. 

6. How, then, is there a power of sense-perception 
in the better soul? It would be a power of perceiving 
the sense-objects there, and would correspond to the 
sense-objects there. This is the way, therefore, in 
which the better soul perceives the melody of sense, 
when the man of the sense-world receives it by sense- 
perception and comes into tune, to the last and 
lowest degree, with the melody there in the intelli- 
gible, and fire is tuned to the fire there, of which that 
better soul had a perception which corresponded to 
the nature of the fire there. For if there were bodies 
there, the soul had perceptions and apprehensions of 
them; and the man there, the soul of this kind, was 
able to apprehend these bodies; and that is why the 
later man, the imitation, had their forming prin- 
ciples in imitation; and the man in Intellect appre- 
hends the man before all men. But this man shines 
on the second, and this second on the third; and the 


' Again Alcibiades I 129E-130A. 
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ἔσχατος, οὐ γινόμενος ἐκεῖνοι,' ἀλλὰ παρακείμενος 
ἐκείνοις. ἐνεργεῖ δὲ ὁ μὲν ἡμῶν κατὰ τὸν ἔσχατον, τῷ δέ 
τι καὶ παρὰ τοῦ πρὸ αὐτοῦ, τῷ δὲ καὶ παρὰ τοῦ τρίτου ἡ 
ἐνέργεια, καὶ ἔστιν ἕκαστος καθ᾽ ὃν ἐνεργεῖ, καίτοι 
πάντας ἕκαστος ἔχει καὶ αὖ οὐκ ἔχει. τοῦ δὲ σώματος 
χωρισθείσης τῆς τρίτης ζωῆς καὶ τοῦ τρίτου ἀνθρώπου, 
εἰ συνέποιτο τῇ δευτέρᾳ," συνέποιτο δὲ μὴ χωρισθεῖσα 
τῶν ἄνω, οὗ ἐκείνη καὶ αὕτη λέγεται εἶναι. 
μεταλαβούσης δὲ θήρειον σῶμα θαυμάζεται δέ, πῶς 
λόγος οὖσα ἀνθρώπου. ἢ πάντα ἦν, ἄλλοτε δὲ ἐνεργεῖ 
κατ᾽ ἄλλον. καθαρὰ μὲν οὖν οὖσα καὶ πρὶν κακυνθῆναι 
ἄνθρωπον θέλει καὶ ἄνθρωπός ἐστι' καὶ γὰρ κάλλιον 
τοῦτο, καὶ τὸ κάλλιον ποιεῖ. ποιεῖ δὲ καὶ δαίμονας 
προτέρους, ὁμοειδεῖς τῇ (ἢ) ἢ ἄνθρωπον: καὶ ὁ πρὸ 
αὐτῆς δαιμονιώτερος, μᾶλλον δὲ θεός, καὶ ἔστι μίμημα 
θεοῦ δαίμων εἰς θεὸν ἀνηρτημένος, ὥσπερ ἄνθρωπος εἰς 
δαίμονα: οὐ γὰρ λέγεται θεός, εἰς ὃν ὁ ἄνθρωπος" ἔχει 
γὰρ διαφοράν, ἣν ἔχουσι ψυχαὶ πρὸς ἀλλήλας, κἂν ἐκ 
τοῦ αὐτοῦ dat στοίχου: ὃ λέγειν δὲ δεῖ δαίμονας εἶδος 
δαιμόνων, οὕς φησιν ὁ Πλάτων δαίμονας. ὅταν δὲ 
συνέπηται τῇ ὃ θήρειον φύσιν ἑλομένη ψυχῇ ἡ 
συνηρτημένη [τῇ ὃ ὅτε ἄνθρωπος ἦν, τὸν ἐν αὐτῇ 
' Geiger, testatur Theologia: ἐκείνοις Enn. 

* coniecimus: ἡ δευτέρα Enn, 

3 τῇ (ἢ) H-S!: τῇ WBUCQ: τὸν x. 

' Volkmann: ἄνθρωπον Enn. 

5 Volkmann: στίχου Enn. 


6 Theiler: τὴν ἔπη. ; 

7 PMs (= Ficinus): ψυχὴ nn. 8 del. Kirchhoff. 

! Plotinus is probably thinking of two passages in Plato: 
Symposium 202D-E and Timaeus 90A. These give rather 
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last man somehow possesses all men, not becoming 
those other men, but set alongside them. And one of 
us is active according to the last and lowest man, but 
another has something also from the one before him, 
and another’s active actuality comes even from the 
third, and each is the man according to whom he is 
active, though each of us has all of them—and again 
does not have them. And when the third life and the 
third man are separated from the body, if the third 
life follows the second, and follows it without being 
separated from the things above, then this life is said 
to be also where that life above is. But when the soul 
takes the body of a beast one wonders how it does it 
when it is the forming principle of man. Now it was 
all things, but is active at different times according 
to different ones. When it is pure, then, and before it 
is spoilt it wills man and is man; for this is finer, and 
it does what is finer. But soul makes the spirits 
which come before man, which are of the same kind 
as the soul which makes man; and he who is before 
the soul is more of a spirit, or rather is a god, anda 
spirit is an imitation of a god, dependent on the god 
as man is on the spirit; for the being on whom man is 
dependent is not called a god. He has the difference 
from a god which souls have from each other, even if 
they belong to the same order. But,one must call 
spirits that kind of spirits whom Plato calls spirits.! 
But when the soul which was joined to it when it was 
a man follows the soul which has chosen the nature 
of a beast, it gives the forming principle in it which 
different accounts of the nature of spirits: in the Timaeus 
the personal δαίμων or guardian spirit is demythologised 
and said to be the highest part of our soul, the immortal 
reason. Plotinus reconciles the two in III. 4. 5. 
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λόγον ἐκείνου τοῦ ζῴον ἔδωκεν. ἔχει yap, καὶ 7 
ἐνέργεια αὕτη χείρων. 
> ” 2 
7. ᾿Αλλ᾽ εἰ κακυνθεῖσα καὶ χείρων γενομένη 
= ee 
πλάττει θήρειον φύσιν, οὐκ ἦν ὃ ἐξαρχῆς βοῦν ἐποίει ἢ 
“ ν ε , g. ¢ .@ ι Ἂ ” 
ἵππον, καὶ ὁ λόγος δὲ ἵππου καὶ ἵππος παρὰ φύσιν. ἢ 
y 2 4 ay eee, ν 
ἔλαττον, οὐ μὴν παρὰ φύσιν, ἀλλ᾽ ἐκεῖνό πως καὶ 
- ? = ” bal , ‘ 2 ‘ Bf cf “ ‘ LAA 
5 ἐξαρχῆς ἵππος ἢ κύων. Kal εἰ μὲν ἕξει, ποιεῖ TO κάλλιον, 
»δν rom or " . 6 a . nt \ 
εἰ δὲ μή, ὃ δύναται, ye ποιεῖν προσταχθεῖσα" ofa καὶ 
οἱ πολλὰ εἴδη ποιεῖν εἰδότες δημιουργοί, εἶτα τοῦτο 
- “ a , ” a ς oe > aN a 
ποιοῦντες, ἢ ὃ προσετάχθησαν, ἢ ὃ ἡ ὕλη ἐθέλει τῇ 
> , ,’ ‘ , + 4 Q7 ~ “- 
ἐπιτηδειότητι. τί γὰρ κωλύει τὴν μὲν δύναμιν τῆς τοῦ 
᾿ . as , “ , , > 
10 παντὸς ψυχῆς προὐπογράφειν, ἅτε λόγον πάντα οὖσαν, 
πὰ ° ᾿ 
πρὶν καὶ παρ᾽ αὐτῆς ἥκειν τὰς ψυχικὰς δυνάμεις, καὶ 
i ἢ Ν ὅν 
τὴν προὐπογραφὴν οἷον προδρόμους ἐλλάμψεις εἰς 
νὰ Μ ΠΝ , . . 
τὴν ὕλην εἶναι, ἤδη δὲ τοῖς τοιούτοις ἴχνεσιν ἐπ- 
a , > é ἡ ἢ ‘ / 
ακολουθοῦσαν τὴν ἐξεργαζομένην ψυχὴν κατὰ μέρη 
" Η i , . ay 
15 τὰ ἴχνη διαρθροῦσαν ποιῆσαι καὶ γενέσθαι ἑκάστην 
“ - ἐ ta " 4‘ > 
τοῦτο, ᾧ προσῆλθε σχηματίσασα ἑαυτήν, ὥσπερ τὸν ἐν 
‘ ‘ sys “Δ 
ὀρχήσει πρὸς τὸ δοθὲν αὐτῷ δρᾶμα; ἀλλὰ yap 
: , eee, ee ee ὅν δὲ ἡμῖν ὃ 
ἐπισπόμενοι τῷ ἐφεξῆς εἰς τοῦτο ἥκομεν. ἦν δὲ ἡμῖν ὁ 
fal , ‘ ~ 3 
λόγος, τὸ αἰσθητικὸν ὅπως τοῦ ἀνθρώπου καὶ πῶς οὐκ 
~ . oe 1 Sy le Bin Bib aot — 
ἐκεῖνα πρὸς γένεσιν βλέπει: καὶ ἡμῖν ἐφαίνετο Kal ὁ 
ν᾿ ο »ΑΔ 
20 λόγος ἐδείκνυεν οὐκ ἐκεῖνα πρὸς τὰ τῇδε βλέπειν, ἀλλὰ 


a - a 4 ᾿Ὶ 2 κ᾿ x 
TAaUTaA εἰς ἐκεῖνα ἀνηρτῆσθαι καὶ μιμεῖσθαι εκεινα, και 


1 Here and in what follows in ch. 7 Plotinus is explaining 
Plato's doctrine of animal reincarnation as stated in 
Timaeus 42B-C, 
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belongs to that living thing in the intelligible world. 
For it possesses it, and this is its worse form of 
activity.! 

7. But if it is when it is spoilt and has become 
worse that the soul makes a beast-nature, it was not 
from the beginning the principle which made horse 
or ox, and the forming principles of horse, and horse, 
were against nature. No, a lesser thing, certainly not 
an unnatural one, but that which made them was 
somehow from the beginning horse or dog. And if the 
soul has the opportunity, it makes what is finer, but 
if not, what it can; it is foreordained to make in any 
case: it is like the craftsmen who know how to make 
many forms and then make just this one, for which 
they had the order or which their material by its 
particular characteristics required. For what is 
there to prevent the power of the Soul of the All from 
drawing a preliminary outline, since it is the univer- 
sal forming principle, even before the soul-powers 
come from it, and this preliminary outline being like 
illuminations running on before into matter, and the 
soul which carries out the work following traces of 
this kind and making by articulating the traces part 
by part, and each individual soul becoming this to 
which it came by figuring itself, as the dancer does to 
the dramatic part given him? Well, by following up 
one line of thought after another we have arrived at 
this point. But our discussion was about how the 
power of sense-perception belongs to man and how 
those intelligible realities do not look to coming to 
birth; and it appeared to us, and our argument 
showed, that those realities do not look to the things 
here below but these are dependent on those and 
imitate those, and that this man here below has his 
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τοῦτον τὸν ἄνθρωπον map’ ἐκείνου ἔχοντα τὰς δυνάμεις 
πρὸς ἐκεῖνα, καὶ συνεζεῦχθαι ταῦτα τὰ αἰσθητὰ τούτῳ, 
ἐκεῖνα δ᾽ ἐκείνῳ: ἐκεῖνα γὰρ τὰ αἰσθητά, ἃ οὕτως 
ὠνομάσαμεν, ὅτι σώματα, 1 ἄλλον δὲ τρόπον ἐν 
ἀντιλήψει: καὶ τήνδε τὴν αἴσθησιν ὅ ἀμυδροτέραν 
εἶναι ἢ τῆς ἐκεῖ ἀντιλήψεως, ἣν ὠνομάζομεν αἴσθησιν 
ὅτι σωμάτων ἦν ᾿ ἐναργεστέραν οὖσαν." καὶ διὰ τοῦτο 
καὶ τοῦτον αἰσθητικόν, ὅτι ἐλαττόνως καὶ ἐλαττόνων 
ἀντιληπτικὸς εἰκόνων ἐκείνων: ὥστε εἶναι τὰς 
αἰσθήσεις ταύτας ἀμυδρὰς νοήσεις, τὰς δὲ ἐκεῖ νοήσεις 
ἐναργεῖς αἰσθήσεις. 

8. ᾿Αλλὰ τὸ μὲν αἰσθητικὸν οὕτως. τὸ δὲ “ἵππος 
ὅμως" καὶ ἕκαστον τῶν ζῴων ἐκεῖ πῶς οὐ πρὸς τὰ 
ἐνταῦθα ἐθέλει βλέπειν; ἀλλ᾽ εἰ μέν, ἵνα ἐνταῦθα ἵππος 
γένοιτο ἢ ἄλλο τι ζῷον, ἐξεῦρε νόησιν ἵππου; καίτοι 
πῶς οἷόν τε ἦν βουλόμενον ἵππον ποιῆσαι νοῆσαι ἵππον; 
ἤδη γὰρ δῆλον ὅτι ὑπῆρχεν ἵππου νόησις, εἴπερ 
ἠβουλήθη ἵππον ποιῆσαι: ὥστε οὐκ ἔστιν, ἵνα ποιήσῃ, 
νοῆσαι, ἀλλὰ πρότερον εἶναι τὸν μὴ γενόμενον ἵππον 
πρὸ τοῦ μετὰ ταῦτα ἐσομένου. εἰ οὖν πρὸ τῆς γενέσεως 
ἦν καὶ οὐχ, ἵνα γένηται, ἐνοήθη, οὐ πρὸς τὰ τῇδε 
βλέπων εἶχε παρ᾽ ἑαυτῷ ὃς εἶχε τὸν ἐκεῖ ἵππον, οὐδ᾽ ἵνα 

1 Rs (corpora Ficinus): ἀσώματα AEBxUCQ, H-S?. 

5 post αἴσθησιν transp. ὅτι σωμάτων ἣν Steinhart, H-S?. 

* Theiler: οὖσαν Enn., H-S®. 

αἴσθησιν ὅτι σωμάτων ἦν del. H-S?. 

5 Theiler: εἶναι Enn., H-S?. 

® Tgal: ὅλως EBxUCQ: ὅλος A. 


τ Τῇ this difficult passage I remain closer to the MSS (and 
H-$') than to H-S?. But in line 25 I read σώματα with 
Ficino (who translates corpora) and in lines 26 and 28 I 
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powers from that intelligible man and looks to those 
realities, and these sense-objects are linked to this 
man and those others to that; for those sense-objects, 
which we called so because they are bodies, are 
apprehended in a different way; and that this sense- 
perception here below is dimmer than the apprehen- 
sion there in the intelligible, which we called sense- 
perception because it is of bodies and which is 
clearer.’ And for this reason this man here has 
sense-perception, because he has a lesser apprehen- 
sion of lesser things, images of those intelligible 
realities; so that these sense-perceptions here are 
dim intellections, but the intellections there are 
clear sense-perceptions. 

8. But so much for the power of sense-perception. 
But all the same, how do “horse” and each and every 
one of the animals not intend to look to the things 
here below? But supposing God discovered the 
thought of horse in order that a horse (or some other 
animal) might come into being here below? Yet how 
would it be possible for him when he wanted to make 
a horse to think a horse? For it is already clear that 
the thought of horse existed if he wanted to make a 
horse; so that it is not possible for him to think it in 
order to make it, but the horse which did not come 
into being must exist before that which was to be 
afterwards. If then it existed before its generation 
and was not thought of that it might be generated, 
he who possessed the horse there in the intelligible 
did not possess it in himself in looking to the things 
here below, nor that he might make the things here 
transpose οὖσαν and εἶναι with Theiler. The presence of 
bodies in the intelligible world is suggested in the previous 
chapter, lines 7-9, and clearly affirmed in VI. 2. 21. 52-53. 
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PLOTINUS: ENNEAD VI. 7. 
τὰ τῇδε ποιήσῃ, εἶχε τοῦτόν τε Kal τὰ ἄλλα, ἀλλὰ ἦν μὲν 
ἐκεῖνα, ταῦτα δὲ ἐπηκολούθει ἐξ ἀνάγκης ἐκείνοις" οὐ 


γὰρ ἦν στῆναι μέχρι τῶν ἐκεῖ. τίς γὰρ ἂν ἔστησε 


= oF ; ἢ 7) : »ῈΔ 5 7 
δύναμιν μένειν τε καὶ προϊέναι δυναμένην; ἀλλὰ διὰ τί 


— és aa ee + 48 ‘ 
ἐκεῖ ζῷα ταῦτα; τί yap ἐν θεῷ ταῦτα; τὰ μὲν γὰρ λογικὰ 
Nn > / 4 - “- ᾽΄ ‘ ‘A μ ᾽ὔ 
ἔστω: ἀλόγων δὲ τοσοῦτον πλῆθος τί τὸ σεμνὸν ἔχει; τί 
, > > ,ὔ ii 4 > \ a “ Aa - 
δὲ οὐ τοὐναντίον; ὅτι μὲν οὖν πολλὰ δεῖ τοῦτο τὸ ἕν εἶναι 
” " \ , τ, a " 2 n + > > a 
ὃν μετὰ TO πάντη ἕν, δῆλον: ἢ οὐκ ἂν ἦν μετ᾽ ἐκεῖνο, 
τὰ πβὶ 5. δ 1 ὡς, Ὡλ ἃ ἃ ἃς αἱ, ἃ Δ ἜΝ 
ἀλλ᾽ ἐκεῖνο. μετ᾽ ἐκεῖνο δὲ ὃν ὑπὲρ μὲν ἐκεῖνο πρὸς τὸ 
a ce ae 
μᾶλλον ἕν γενέσθαι οὐκ ἦν, ἐλλεῖπον δ᾽ ἐκείνου: τοῦ ὃ 
ἀρίστου ὄντος ἑνὸς ἔδει πλέον ἢ ἕν εἶναι" τὸ γὰρ πλῆθος 
x P 
ev ἐλλείψει. τί οὖν κωλύει δυάδα εἶναι; ἢ ἑκάτερον τῶν 
ἐν τῇ δυάδι οὐχ οἷόν τε ἦν ἕν παντελῶς εἶναι, ἀλλὰ πάλιν 
> A > ὔ π᾿ ‘ 2 ΄ > ε ’ 
αὖ δύο τοὐλάχιστον εἶναι, καὶ ἐκείνων αὖ ὡσαύτως" 
> ‘ , 4 3 - / “ , ‘ / 
εἶτα καὶ κίνησις ἦν ἐν τῇ δυάδι τῇ πρώτῃ Kal στάσις, ἦν 
\ 4 A ‘ er eee) ἃ ἢ ν ΤᾺ a ‘ 
δὲ καὶ νοῦς, Kat ζωὴ ἦν ἐν αὐτῇ" καὶ τέλεος νοῦς Kat 
\ Nei + , 3 « » π, ἀλλὰ » ᾿ 
ζωὴ τελεία. ἦν τοίνυν οὐχ ὡς νοῦς εἷς, ἀλλὰ πᾶς καὶ 
" a # 
πάντας τοὺς καθ᾽ ἕκαστα νοῦς ἔχων Kal τοσοῦτος ὅσοι 
, sg 5% Ἄλλο 2 
πάντες, καὶ πλείων" Kal ἔζη οὐχ ws ψυχὴ μία, ἀλλ᾽ ws 
a 1 f 2 , > ‘ a ‘ ε ,΄ 
πᾶσαι, καὶ πλείω " δύναμιν εἰς τὸ ποιεῖν ψυχὰς ἑκάστας 
ν ‘ a 4 2 > ” > 
ἔχων, καὶ ζῷον παντελὲς ἦν, οὐκ ἄνθρωπον ἐν 
A. 5 ᾧ , “νος ΜΠ § 
αὑτῷ μόνον ἔχων" μόνον γὰρ ἄνθρωπος ἐνταῦθα ἦν. 
9. “AAW ἔστω, φήσει τις, τὰ τίμια τῶν ζῴων: πῶς 


‘ Harder, testatur Theologia: αὐτῷ Enn. 
2 AJP", H-S*: πλεώὼν EBRUQ, H-S!: om. C. 
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below, but those intelligibles existed and these 
things here necessarily followed upon them; for it 
was not possible to stop at the intelligibles there. 
For who could bring to a stop a power able both to 
abide and to go forward? But why these animals 
there in the intelligible? For why should they be in 
God? Rational animals, yes; but what majesty does 
so great a multitude of irrational ones have? Why 
does it not have just the opposite? Now it is clear 
that this one must be many, because it exists after 
the altogether One; or it would not have been after 
that One, but it would have been that One. But, 
being after it, it could not be above it in the direction 
of being more one, but had to fall short of it; but, as 
the best was one, it had to be more than one; for 
multiplicity is deficient. But what prevents it from 
being a dyad? Now each of the ones in the dyad could 
not be absolutely one, but must again be at least two, 
and again it is the same with each of those; and then 
there was in the first dyad movement as well as rest, 
and there was also intellect, and life was in it: and 
perfect intellect and perfect life.! Then it was not 
one as Intellect but all, and possessing all the parti- 
cular intellects, and as many as all of them and 
more; and it lived not as one soul, but as all, and as 
possessing more power to make all the individual 
souls, and it was the “complete living being’’,? not 
having only man in it: for otherwise there would 
only be man here below. 

9. ‘But yes,” someone will say, “I grant the valu- 
able living beings, but on the other hand, how could 


‘Cp. Plato Sophist 249A-C. 
? Plato Timaeus 31B1. 
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at τὰ εὐτελῆ καὶ τὰ ἄλογα ἦν; τὸ εὐτελὲς δηλονότι τῷ 
ἀλόγῳ ἔχοντα, εἰ τῷ λογικῷ τὸ τίμιον" καὶ εἰ τῷ νοερῷ 
τὸ τίμιον, τῷ ἀνοήτῳ τὸ ἐναντίον. καίτοι πῶς ἀνόητον 7} 
ἄλογον ἐκείνου ὄντος ἐν ᾧ ἕκαστα ἢ ἐξ οὗ; πρὸ δὴ τῶν 
" - 4 4 a ΄ ΄ « 
περὶ ταῦτα καὶ πρὸς ταῦτα λεχθησομένων λάβωμεν, ὡς 
ὁ ἄνθρωπος ὁ ἐνταῦθα οὐ τοιοῦτός ἐστιν, οἷος ἐκεῖνος, 
ὥστε καὶ τὰ ἄλλα ζῷα οὐχ οἷα τὰ ἐνταῦθα κἀκεῖ, ἀλλὰ 
μειζόνως δεῖ ἐκεῖνα λαμβάνειν: εἶτα οὔτε τὸ λογικὸν 
ἐκεῖ: ὧδε γὰρ ἴσως λογικός, ἐκεῖ δὲ ὁ πρὸ τοῦ 
λογίζεσθαι. διὰ τί οὖν ἐνταῦθα λογίζεται οὗτος, τὰ δ᾽ 
ἄλλα οὔ; ἢ διαφόρου ὄντος ἐκεῖ τοῦ νοεῖν ἔν τε ἀνθρώπῳ 
καὶ τοῖς ἄλλοις ζῴοις, διάφορον καὶ τὸ λογίζεσθαι" ἔνι 
γάρ πως καὶ τοῖς ἄλλοις ζῴοις πολλὰ διανοίας ἔργα. διὰ 
τί οὖν οὐκ ἐπίσης λογικά; διὰ τί δὲ ἄνθρωποι πρὸς 
ἀλλήλους οὐκ ἐπίσης; δεῖ δὲ ἐνθυμεῖσθαι, ὡς τὰς πολλὰς 
ζωὰς οἷον κινήσεις οὔσας καὶ τὰς πολλὰς νοήσεις οὐκ 
ἐχρὴν τὰς αὐτὰς εἶναι, ἀλλὰ καὶ ζωὰς διαφόρους καὶ 
νοήσεις ὡσαύτως" τὰς δὲ διαφοράς πως φωτεινοτέρας 
καὶ ἐναργεστέρας, kata! τὸ ἐγγὺς δὲ τῶν πρώτων 


᾿ , gy κ , « 
πρώτας καὶ δευτέρας και TpiTas. διόπερ τῶν νοήησεῶων αἱ 


τ 


μὲν θεοί, αἱ δὲ δεύτερόν τι γένος, ἐν ᾧ τὸ λογικὸν 

ἐπίκλην ἐνταῦθα, ἑξῆς δ᾽ ἀπὸ τούτων τὸ ἄλογον κληθέν. 

ἐκεῖ δέ καὶ τὸ ἄλογον λεγόμενον λόγος ἦν, καὶ τὸ ἄνουν 
! H-S!: καὶ Enn. 
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the cheap and irrational ones be there?” Their 
cheapness obviously comes by irrationality, if being 
valuable comes by rationality; and if they are valu- 
able by their intellectual quality, they are the re- 
verse by their unintellectuality. And yet how can 
anything be unintellectual or irrational when it is 
that Intellect in which each and every one exists or 
from which they come? Before, then, beginning the 
arguments about and against this position, let us 
grasp that man here is not like that intelligible man, 
so that the other living beings are not the same here 
and there, but one must have a greater and nobler 
apprehension of those there; and then too there is no 
rationality there: for here perhaps man is rational 
but in that world there is the man before reasoning. 
Why, then, does this man here reason, but the others 
do not? Now, there in the intelligible, intelligence is 
different in man and the other living beings, and 
reasoning is also different; for there are present 
somehow also in the other living beings many works 
of deliberate thought. Why then are they not equally 
rational? And why are men not equally so in com- 
parison to each other? But one must consider that 
the many lives, which are like movements, and the 
many thoughts should not have been the same, but 
different lives and in the same way different 
thoughts; and the differences are, somehow, in bril- 
liance and clarity, firsts and seconds and thirds 
according to their nearness to the first principles. 
And for this reason some of the thoughts are gods, 
and some of a second kind, in which is included what 
we call rational here below, and in sequence from 
these what is called irrational. But there what we 
say is irrational was also a rational principle, and 
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~ cy 3 4 , ἢ - cl ~ 3 4 ε f = 
νοῦς ἦν, ἐπεὶ καὶ ὁ νοῶν ἵππον νοῦς ἐστι, καὶ ἡ νόησις 
or iat ᾿ iA 2 3 4 ca ie 7 ἍΨ " ἡδὲ ‘ 
ἵππου νοῦς ἦν. ἀλλ᾽ εἰ μὲν νόησις μόνον, ἄτοπον οὐδὲν 
Η , 3. , oa 3 , ᾿- a ge » 
THY νόησιν αὐτὴν νόησιν οὖσαν ἀνοήτου εἶναι" viv δ᾽ εἰ 
2 4 Ξ ¥ a fa “ ¢ \ Ed 
ταὐτὸν ἢ νόησις τῷ πράγματι, πῶς ἡ μὲν νόησις, 
> 4 na ῃ we " . ” " > 4 
ἀνόητον δὲ τὸ πρᾶγμα; οὕτω γὰρ av νοῦς ἀνόητον 
Be ca a ἃ ἡ ae eee ee 
ἑαυτὸν ποιοῖ. ἢ οὐκ ἀνόητον, ἀλλὰ νοῦς τοιόσδε: ζωὴ 
- “- 3 i - 
γὰρ τοιάδε. ὡς γὰρ ἡτισοῦν ζωὴ οὐκ ἀπήλλακται τοῦ 
4: " " é 3 Fs - 
εἶναι ζωή, οὕτως οὐδὲ νοῦς τοιόσδε ἀπήλλακται τοῦ 
ΕΝ “- 2 ‘ Or - - ε ‘ - - - 
εἶναι νοῦς" ἐπεὶ οὐδὲ ὁ νοῦς ὁ κατὰ ὁτιοῦν ζῷον 
τ ἤ Ψ᾿ « ~ ᾿ , v ‘ 
ἀπήλλακται αὖ τοῦ νοῦς εἶναι πάντων, οἷον καὶ 
3 ΜΝ, ’ ew ” LA , 
ἀνθρώπου, εἴπερ ἕκαστον μέρος, ὅ τι ἂν λάβῃς, πάντα 
4 Ν ᾿ ~ ta Sh 
GAN ἴσως ἄλλως, ἐνεργείᾳ μὲν γὰρ ἐκεῖνο, δύναται δὲ 
o 1] 3 ,ὔ ΟΣ 
πάᾶντα' λαμβάνομεν δὲ καθ᾽ ἕκαστον τὸ ἐνεργείᾳ" τὸ ὃ 
2 oon ἐγ Pon a“ “a Aw παν 
ἐνεργείᾳ ἔσχατον, ὥστε τοῦδε τοῦ νοῦ τὸ ἔσχατον ἵππὸν 
7 ” Y 3 3 ¢ a on 
εἶναι, καὶ ἦ ἔληξε προϊὼν ἀεὶ ets ἐλάττω ζωήν, ἵππον 
ΕῚ ᾿ a , a 2 , 4 ε 
εἶναι, ἄλλον δὲ κατωτέρω λῆξαι. ἐξελιττόμεναι γὰρ αἱ 
Pa , Ἅ κΑ. > ‘ we " τὴν δέ 
δυνάμεις καταλείπουσιν ἀεὶ εἰς τὸ ἄνω" προΐασι δέ τι 
Ὁ - ~ " ve wo ᾿ Δ. £2 ἢ 
ἀφιεῖσαι καὶ ἐν τῷ ἀφεῖναι δὲ ἄλλα ἄλλαι διὰ τὸ ἐνδεὲς 
* 4 “- a 2 , o 
τοῦ ζῴου τοῦ φανέντος ἐκ τοῦ ἐλλείποντος ἕτερον 
ea ᾿ ἡ χ τὰκ Was it Bs peal 
ἐξευροῦσαι προσθεῖναι" οἷον ἐπεὶ οὐκ ἔστιν ETL TO ἑκανὸν 
» ν ta > nw " ΑΙ f 4 V7 
εἰς ζωήν, ἀνεφάνη ὄνυξ καὶ τὸ γαμψώνυχον ἢ τὸ 


1 A-S!: ἄλλα: ἀλλὰ ἔπη. 


"ΟΡ. Aristotle Metaphysics A 9. 1075al-5. Both in 
Aristotle and Plotinus it is divine thought which is being 
considered, but the conclusions they draw from the 
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the mindless was mind, since the thinker of horse is 
mind and the thought of a horse was mind. But if it 
was only a thought, there would be nothing out of 
the way in the thought itself as a thought being of 
something thoughtless; but as things are, if the 
thought is the same as the thing,' how can the 
thought be thought and the thing thoughtless? For 
in this way thought would make itself thoughtless. 
But now it is not thoughtless but a particular kind of 
intellect: for it is a particular kind of life. For just as 
any particular life does not cease to be life, so 
neither does an intellect of a particular kind cease to 
be intellect: since the intellect appropriate to any 
particular living being does not on the other hand 
cease to be the intellect of all, of man also, for 
instance, granted that each part, whichever one you 
take, is all things, but perhaps in different ways. For 
it is actually one thing, but has the power to be all; 
but we apprehend in each what it actually is; and 
what it actually is, is the last and lowest, so that the 
last and lowest of this particular intellect is horse, 
and being horse is where it stopped in its continual 
outgoing to a lesser life, but another stops lower 
down. For as the powers unfold they always leave 
something behind on the higher level; and as they go 
out they lose something, and in losing different 
things different ones find and add on something else 
because of the need of the living being which ap- 
peared as a result of the deficiency; for instance, 
since there is not yet enough for life’s purpose, nails 
appeared, and having claws and fangs, and the na- 


principle of the identity of perfect immaterial thought with 
its object are startlingly different. 


18 


45 


or 


10 


PLOTINUS: ENNEAD VI. 7. 


, “ ei ek 
καρχαρόδον ἢ κέρατος φύσις" ὥστε, ἧ κατῆλθεν ὁ νοῦς, 
ὡς, - tA 2 ta Ἁ 
ταύτῃ πάλιν αὖ τῷ αὐτάρκει τῆς φύσεως ἀνακύψαι καὶ 
ae eee τὰ, ἢ yo» 
εὑρεῖν ἐν αὑτῷ τοῦ ἐλλείποντος κειμένην ἰασιν. 
- - , ‘ 4 3 »" 
10. ᾿Αλλὰ πῶς ἐκεῖ ἐνέλειπε; τί γὰρ κέρατα Exel 
4 ” bal A s ” « ἕ pov Kal τὸ 
πρὸς ἄμυναν; ἢ πρὸς τὸ αὔταρκες ws Cw 
a ων ἊΝ 
τέλεον. ὡς γὰρ ζῷον ἔδει τέλεον εἶναι, καὶ ὡς νοῦν δὲ 
Pi A ee 
τέλεον, καὶ ὡς ζωὴν δὲ τέλεον" ὥστε, εἰ μὴ τοῦτο, ἀλλὰ 
ἃ Ε sy κα ἝΝ 
τοῦτο. καὶ ἡ διαφορὰ τῷ ἄλλο ἀντὶ ἄλλου, ἵνα ἐκ 
a vs Ps a ν 
πάντων μὲν τὸ τελειότατον ζῷον καὶ ὁ τέλειος νοῦς Kat 
¢ -“ Ps ‘ 
ἡ τελειοτάτη ζωή, ἕκαστον δὲ ws ἕκαστον τέλειον. καὶ 
" 5 ,Ὰ ce. we > 
μήν, εἰ ἐκ πολλῶν, δεῖ εἶναι αὖ Ev ἢ οὐχ οἷόν TE EK 
i” . Η͂ , ὟΝ δι fy 
πολλῶν μὲν εἶναι, τῶν αὐτῶν δὲ πάντων" ἢ αὕταρκες ἣν 
3 > 4 3 A ‘ 
ἂν ἕν. δεῖ τοίνυν ἐξ ἑτέρων ἀεὶ κατ᾽ εἶδος, ὥσπερ Kal 
ε la ° Ν © 
πᾶν σύνθετον, καὶ σῳζομένων ἑκάστων, olat Kal aL 
i καὶ οἱ λό ἵ i ί, οἷον ἀνθρώπου 
μορφαὶ καὶ οἱ λόγοι. αἵ τε γὰρ μορφαί, οἷον ἀνθρ i 
> “ o fe ‘ > ‘ - oe ‘ βελτίω 
ἐξ ὅσων διαφορῶν, καΐτοι τὸ ἐπὶ πᾶσιν ἐν. και 
‘ é > 3 ¢ La 
καὶ χείρω ἀλλήλων, ὀφθαλμὸς Kal δάκτυλος, ἀλλ᾽ ἑνός 
᾿ ς , τ Νὰ 
καὶ οὐ χεῖρον τὸ πᾶν, ἀλλ᾽ ὅτι οὕτω, βέλτιον: καὶ ὁ 
- a \ > a “τ - a” 3 
λόγος δὲ ζῷον καὶ ἄλλο τι, ὃ μὴ ταὐτὸν τῷ ζῷον᾽᾽. καὶ 
‘ ‘ Lid A 
ἀρετὴ δὲ τὸ κοινὸν καὶ τὸ ἴδιον Kai τὸ ὅλον καλὸν 
- ~ 
ἀδιαφόρου τοῦ κοινοῦ ὄντος. 
΄ ἣν A 4 
11. Λέγεται δὲ οὐδ᾽ 6 οὐρανός---καὶ πολλὰ δὲ 
εἴ a” a , cA 
φαίνεται---οὐκ ἀτιμάσαι τὴν τῶν ζῴων πάντων φύσιν, 
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ture of horn; so that where the intellect came down 
to, at that very point it comes up again by the self- 
sufficiency of its nature and finds stored in itself the 
cure for the deficiency. 

10. But how was it deficient there in the intelli- 
gible? For why should there be horns for defence 
there? They are for its self-sufficiency as a living 
being and its completeness. For it had to be complete 
as living being and complete as intellect and com- 
plete as life; so that if it did not have this, it must 
have that. And the difference is by having one thing 
instead of another, so that from all living beings 
[there may be composed] the most perfect living 
being and the perfect intellect and the perfect life, 
and each individual may be perfect as an individual. 
And certainly, if it is composed of many, it must on 
the other hand be one; now it is not possible for it to 
be composed of many and all of them the same: if it 
was, it would be a self-sufficient one. It must then be 
composed of things again and again differing in 
form, like every composite being, and each indiv- 
idual must be preserved, as their shapes and forming 
principles are. For the shapes also, of man for in- 
stance, are composed of so many different elements, 
though that over all is one, And they are better‘and 
worse than each other, eye and finger, but they 
belong to one; and the whole is not worse but, 
because it is so, is better; and the rationally defined 
forming principle is living being and something else, 
which is not the same as “living being”. And it is a 
virtue to be both general and particular, and the 
whole beautiful—the general is not differentiated. 

11. But it is said that even the heaven—and many 
living beings are manifest in it—does not think 
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- Μ ἣν ΩΣ Σ ἂ 
ἐπεὶ καὶ τόδε τὸ πᾶν πάντα ἔχει. πόθεν οὖν ἔχει; πάντα 
a - At δ, ᾿ς \ 
οὖν ἔχει ὅσα ἐνταῦθα τἀκεῖ; ἢ ὅσα λόγῳ πεποίηται και 
τ a ” a oe Ν wy ek 
5 κατ᾽ εἶδος. GAN ὅταν πῦρ ἔχῃ, Kal ὕδωρ ἔχει, ἔχει δὲ 
= Ey N .. eo ᾿ “ re 
πάντως καὶ φυτά. πῶς οὖν τὰ φυτὰ ἐκεῖ; καὶ πῶς πῦρ 
ee ae ee ν, Ἐ ix i aft ome 
ζῇ; καὶ πῶς γῆ; ἢ yap Ch ἢ οἷον νεκρὰ ἔσται ἐκεῖ, στε 

- «a > x > “- \ = Ἢ δ 
μὴ πᾶν τὸ ἐκεῖ ζῆν. καὶ τί ὅλως ἐστὶν ἐκεῖ καὶ ταῦτα; τὰ 

x - Α , » "» “ λ Ε ca é > t καὶ 

μὲν οὖν φυτὰ δύναιτ᾽ ἂν τῷ λόγῳ συναρμόσαι" ἐπε 
ἊΝ Ν 2 a ¢ 3 4 5 
10 τὸ τῇδε φυτὸν λόγος ἐστὶν ἐν ζωῇ κείμενος. εἰ δὴ ὁ 
- a > a εἶ / > ra 
ἔνυλος λόγος ὁ τοῦ φυτοῦ, καθ᾽ ὃν τὸ φυτόν ἐστι, ζωή 
f a ta ἰ ov y s 
τίς ἐστι τοιάδε Kal ψυχή τις, Kal ὁ λόγος ἕν TL, ἦτοι τὸ 

aT ἐς ἀν ee ι 
πρῶτον φυτόν ἐστιν οὗτος ἢ οὔ, ἀλλὰ πρὸ αὐτοῦ φυτὸν 
- δὴ A 2 - ow a” 
τὸ πρῶτον, ἀφ᾽ οὗ καὶ τοῦτο. Kal yap ἐκεῖνο ἕν, ταῦτα 
\ ‘ soo + 4 ‘ 2 > f > ὃ ᾿ - δεῖ πολὺ 
15 δὲ πολλὰ καὶ ἀφ᾽ ἑνὸς ἐξ ἀνάγκης. εἰ δὴ τοῦτο, 

- “- ‘ - J > > > 
πρότερον ἐκεῖνο ζῆν καὶ αὐτὸ τοῦτο φυτὸν εἶναι, am 
a fe a - / 1 f ἢ, ane vw » 
ἐκείνου δὲ ταῦτα δευτέρως καὶ τρίτως καὶ κατ΄ ἰχνὸς 
5 4 - - ν - ‘ ra 4 - Fz e ΑΝ A © ἐκεῖ 
ἐκείνου ζῆν. γῆ δὲ πῶς; καὶ τί τὸ γῇ εἶναι; καὶ τίς ἢ ε 

ἢ τὸ ζῆν ἔ ἢ πρό ‘s αὕτη; τοῦτο δ᾽ ἐστὶ τί 
γῆ τὸ ζῆν ἔχουσα; ἢ πρότερον τίς αὕτη; τοῦτο 7 

aah ͵ ΕΚ. 42 « ῃ 

20 τὸ εἶναι ταύτῃ; δεῖ δὴ μορφήν τινα εἶναι καὶ ἐνταῦθα καὶ 

- 4‘ - a N + oe πὶ" 3 - 

λόγον. ἐκεῖ μὲν οὖν ἐπὶ τοῦ φυτοῦ ἔζη καὶ ὁ τῇδε αὐτοῦ 

= ‘ 2 a al oa Ν᾽ 2 / 4 

λόγος. dp’ οὖν καὶ ἐν τῇδε TH γῆ; ἢ εἰ λάβοιμεν τὰ 

Ν a 3 i at 

μάλιστα γήινα γεννώμενα καὶ πλαττόμενα ἐν αὐτῇ, 
a 4 ca , , a 

εὕροιμεν av καὶ ἐνταῦθα τὴν γῆς φύσιν. λίθων τοΐνυν 
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worthless the nature of all living things, since also 
this All here has all of them. From where, then, does 
it have them? Does then the world there have every- 
thing that is here? Yes, everything that is made by 
forming principle and according to form. But when 
it has fire, it also has water, and it most certainly 
also has plants. How then are there plants there? 
And how does fire live? And how does earth? For it 
either lives or it will be a kind of dead body there, so 
that not everything there lives. And how in general 
can these things here be there in the intelligible? 
Well, the plants could fit into the argument: for the 
plant here is a rational forming principle resting in 
life. If then indeed the forming principle in matter, 
that of the plant, by which the plant exists, is a 
particular life and a soul, and the forming principle 
is some one thing, then this principle is either the 
first plant or it is not, but the first plant is before it, 
and this plant here derives from it. For that first 
plant is certainly one, and these plants here are 
many, and necessarily come from one. If this is really 
so, that plant must be much more primarily alive and 
be this very thing, plant, and these here must live 
from it in the second and third degree and from its 
traces. But how does earth live? And what is it to be 
earth? And what is the earth there which has life? Or 
rather, first, what is this earth here? That is, what 
being does it have? It must certainly even here below 
be a pattern and a forming principle. Well, in that 
case of the plant, its forming principle here too was 
alive. Does it then so live in the earth here? Now, if 
we were to take the most earthly things generated 
and shaped in it, we should find here below too the 
nature of earth. The growth, then, and shaping of 


110 


25 


3 


35 


40 


PLOTINUS: ENNEAD VL. 7. 


> ΄ * Γ 1 ? - + f w 
αὐξήσεις τε καὶ πλάσεις Kal ὀρῶν ἀναφυομένων ἔνδον 
μορφώσεις πάντως που λόγου ἐμψύχου δημιουργοῦντος 
ἔνδοθεν καὶ εἰδοποιοῦντος χρὴ νομίζειν γίνεσθαι" καὶ 
τοῦτο εἶναι τὸ εἶδος τῆς γῆς τὸ ποιοῦν, ὥσπερ ἐν τοῖς 

t ᾿ , , κῶν ee “a Or ἢ 
δένδροις τὴν λεγομένην φύσιν, τῷ δὲ ξύλῳ τοῦ δένδρου 
ἀνάλογον τὴν λεγομένην εἶναι γῆν, καὶ ἀποτμηϑθέντα τὸν 
λίθον οὕτως ἔχειν, ὡς εἰ ἐκ τοῦ δένδρου τι κοπείη, μὴ 

é ‘ , > > ’ © ‘ 4 
παθόντος δὲ τούτου, ἀλλ᾽ ἔτι συνηρτημένου, ws TO μὴ 
4 2 “ ~ a , Oh 1 ὃ Fal 
κοπὲν ἐκ τοῦ ζῶντος φυτοῦ. τὴν (d7)>! δημιουργοῦσαν 
ἐγκαθημένην τῇ γῇ φύσιν ζωὴν ἐν λόγῳ ἀνευρόντες 
πιστοίμεθα ἂν τὸ ἐντεῦθεν ῥᾳδίως τὴν ἐκεῖ γῆν πολὺ 
πρότερον ζῶσαν εἶναι καὶ ζωὴν ἔλλογον γῆς, αὐτογὴν 
καὶ πρώτως γῆν, ἀφ᾽ ἧς καὶ ἡ ἐνταῦθα γῆ. εἰ δὲ καὶ τὸ 
ὡς Nad ;» καὶ a ee A \ 
πῦρ λόγος τις ἐν ὕλῃ ἐστὶ καὶ τὰ ἄλλα τὰ τοιαῦτα καὶ 
οὐκ ἐκ τοῦ αὐτομάτου πῦρ--πόθεν γάρ; οὐ γὰρ ἐκ 

YA 4 "» > , wi 1 
παρατρίψεως, ws ἄν τις οἰηθείη: ἤδη yap ὄντος 
ἐν τῷ παντὶ πυρὸς ἡ παράτριψις ἐχόντων τῶν 
τ " ” 
παρατριβομένων σωμάτων: οὐδὲ yap ἡ ὕλη οὕτως 
δυνάμει, ὥστε παρ᾽ αὐτῆς ---οπἰἰ δὴ κατὰ λόγον δεῖ τὸ 
“- a ” ‘ - - 
ποιοῦν εἶναι ὡς μορφοῦν, τί ἂν εἴη ἢ ψυχὴ ποιεῖν πῦρ 
- τὶ Ἁ 
δυναμένη; τοῦτο δ᾽ ἐστὶ ζωὴ καὶ λόγος, ἕν καὶ ταὐτὸ 
ἄμφω. διὸ καὶ Πλάτων ἐν ἑκάστῳ τούτων ψυχήν φησιν 
εἶναι οὐκ ἄλλως ἢ ὡς ποιοῦσαν τοῦτο δὴ τὸ αἰσθητὸν 
πῦρ. ἔστιν οὖν καὶ τὸ ἐνταῦθα ποιοῦν πῦρ ζωή τις 


1 R® (nimirum Ficinus), Kirchhoff. 


ΤῊ IV. 4. 27 (where Plotinus also speaks, as he does here, 
of the living rock growing) it is strongly asserted that earth 
here below not only has a soul, but a divine soul. She is, in 
accordance with all Greek tradition, a goddess. 
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stones and the inner patterning of mountains as they 
grow one must most certainly suppose take place 
because an ensouled forming principle is working 
within them and giving them form; and this is the 
active form of the earth, like what is called the 
growth-nature in trees, and what we call earth corre- 
sponds to the wood of the tree, and when the stone is 
cut out it is in the same state as if something is 
chopped from a tree, but if this does not happen to it 
and it is still joined on it is like what has not been 
chopped off from a living plant.! Now surely when 
we have discovered the working nature seated in 
earth as a life in a forming principle we shall easily 
be confident about what comes next, that the earth 
there in the intelligible is much more primarily alive 
and is the life of earth in its forming principle, 
absolute earth and primary earth, from which the 
earth here below derives. But if fire also is a forming 
principle in matter, and so are the other things of 
this kind, and fire is not spontaneously generated— 
for where could it come from? Not from friction, as 
one might think: for friction occurs when fire is 
already in the All and the bodies being rubbed 
together have it; also, matter is not able to be fire in 
such a way that fire can come from it—if then what 
makes fire must do so by forming principle, as struc- 
turing it, what could it be except a soul able to make 
fire? But that is a life and a forming principle, both 
one and the same. This is why Plato says that there 
is a soul in each of these elements,” in no other way 
than as making this perceptible fire. So then what 


*Plotinus here appears to be thinking of Epinomis 
981B-C and 984B-C, 
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, 2 ͵ - "ΟΝ 3 f ” - 
πυρίνη, ἀληθέστερον πῦρ. τὸ ἄρα ἐπέκεινα πῦρ μᾶλλον 
;: Α΄ ἃ “νὰ ὡς, ΡῈ 9 ro ἢ κα 
ὃν πῦρ μᾶλλον ἂν εἴη ἐν Cw: ζῇ ἄρα καὶ αὐτὸ τὸ πῦρ. ὁ 

> > 4 , "κ᾿ Ν - A or , Ss 3 ¥ 
δ᾽ αὐτὸς λόγος καὶ ἐπὶ τῶν ἄλλων, ὕδατός τε Kal ἀέρος. 
> A. ‘ ta 3 w 4 - 4, - - τῇ 4 
ἀλλὰ διὰ τί οὐκ ἔμψυχα Kal ταῦτα ὥσπερ ἡ γῆ; ὅτι μὲν 
τ: 4 es A , a , owye . oom 
οὖν καὶ ταῦτα ἐν ζῴῳ τῷ παντί, δῆλόν που, καὶ ὅτι 
’ F "Δ ἢ κὰ ὡς ἂν ἅς, ἢν ας ἢ ana 
μέρη ζῴου: οὐ φαίνεται δὲ ζωὴ ἐν αὐτοῖς, ὥσπερ οὐδ 
ἐπὶ τῆς γῆς" συλλογίζεσθαι δὲ ἦν κἀκεῖ καὶ ἐκ τῶν 
, 2 ya 4 , wo 4 a > 
γινομένων ἐν αὐτῇ" ἀλλὰ γίνεται καὶ ἐν πυρὶ ζῷα, καὶ ἐν 
ὕδατι δὲ φανερώτερον" καὶ ἀέρινοι δὲ ζῴων συστάσεις. 

, ἢ ‘ - μὴ ᾿ A , \ 
γινόμενον δὲ τὸ πῦρ ἕκαστον Kal ταχὺ σβεννύμενον τὴν 
> - "“ ᾿ ὕ Mw ” 3 i 
ἐν τῷ ὅλῳ ψυχὴν παρέρχεται εἴς τε ὄγκον οὐ γεγένηται 

, wo x . 2 ἃ ar ΜΡ 
μένον, ἵν᾿ ἔδειξε τὴν ἐν αὐτῷ ψυχήν: anp τε καὶ ὕδωρ 
© , 3 ld iy , " td , ν 
ὡσαύτως: ἐπεί, εἰ παγείη πως κατὰ φύσιν, δείξειεν ἄν' 
> 3 ν " 4 rd ΠῚ Ν > tJ ‘ 
ἀλλ᾽ ὅτι ἔδει εἶναι κεχυμένα, ἣν ἔχει οὐ δείκνυσι. Kal 

Ν ’ o > ? yen « « Py - » 
κινδυνεύει ὅμοιον εἶναι οἷον τὸ ἐπὶ τῶν ὑγρῶν τῶν ἐν 
κω, ee εκ κα ΟΝ δὰ ~ ΩΝ ΑΙ 
ἡμῖν, οἷον αἵματος" ἡ μὲν γὰρ σὰρξ ἔχειν δοκεῖ καὶ ὅ τι 
Ἢ ‘4 i 3 “- μ A 2 ἐν Ν , 
ἂν σὰρξ γένηται ἐκ τοῦ αἵματος, τὸ δ᾽ αἷμα αἴσθησιν οὐ 


- - ᾿ 
παρεχόμενον ἔχειν οὐ δοκεῖ---καίτοι ἀνάγκη ἐνεῖναι καὶ 


ae ae oe ere , ἢ ‘ 
ἐν autw—érel καὶ οὐδέν ἐστι βίαιον γινόμενον περὶ 


sp aay 2 3 , μος ' 
αὐτό. ἀλλ᾽ ἕτοιμόν ἐστι διεστάναι τῆς ἐνυπαρχούσης 
- 4' % > 4 - , a ~ - 
ψυχῆς, οἷον καὶ ἐπὶ τῶν στοιχείων τῶν τριῶν δεῖ 
; a a ee ee δ , κλν, 
νομίζειν εἶναι" ἐπεὶ καὶ ὅσα ἐξ ἀέρος συστάντος μᾶλλον 
- Ν ‘ 1 » , 3 i) - ” a © 
ξῷα ἔχει τὸ μὴ αἰσθάνεσθαι εἰς τὸ παθεῖν. ὥσπερ δὲ ὁ 
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makes the fire here below is also a fiery life, a truer 
fire. The transcendent fire, then, since it is more fire 
would be more in life; so then absolute fire also lives. 
And the same argument applies to the others, water 
and air. But why are these too not ensouled like the 
earth? Now it is clear, I suppose, that these are in the 
universal living being, and that they are parts of the 
living being; but life is not apparent in them, as it is 
not in the case of the earth; but one could deduce the 
presence of life there too from the things which came 
into being from it; but in fire also living things come 
to be, and more obviously in water; and there are 
living organisms in the air. But the individual fire 
which comes to be and is quickly quenched moves 
past the soul in the whole and has not come to be 
static in a bulk, when it would have shown the soul 
in it; and it is the same with air and fire; since, if they 
were naturally fixed, they would show their soul; but 
since they had to be flowing, they do not show the 
soul which they have. It is likely that their state 
resembles that of the liquids in us, blood for in- 
stance; for the flesh and whatever becomes flesh 
from the blood seems to have soul, but the blood 
because it does not give a sense-perception does not 
seem to have it—though it must exist in it also— 
since also nothing violent happens to it. But it is 
easily liable to separate from the soul which exists in 
it, as one must think is so with the three elements; 
since all the living beings which are composed of 
air' coming together do not have any sense- 
perception which affects them. For just as the air 

' These are δαίμονες, who, Platonists generally believed, 
had bodies of air. Cp. IIT. 5. 6. 37 and the passages there 
referred to. 
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74 ν᾿ » 3 4 “ y , ul fa 3 4 
ἀὴρ τὸ φῶς ἀτενὲς ὃν καὶ μένον, ἕως μένει, αὐτὸς 
~ , , ‘ 4 ‘ 
παρέρχεται, τοῦτον τὸν τρόπον πάρεισι' καὶ THY ψυχὴν 
3 - , ᾿ 3 ‘ , { νΝ ε ἡ 
αὐτοῦ κύκλῳ καὶ οὐ πάρεισι' καὶ τὰ ἄλλα ὡσαύτως. 
ς x , F ; 
12. ᾿Αλλὰ πάλιν ὧδε Aéywmer ἐπεὶ yap φαμεν πρὸς 
¥ 4 2 ta , ἡ = τ Ὁ» > “ 
οἷον παράδειγμα ἐκείνου τόδε τὸ πᾶν εἶναι, δεῖ κἀκεῖ 
La ‘ ~ ~ 4 ta 2 ‘ 4 v 
πρότερον τὸ πᾶν ζῷον εἶναι καί, εἶπαν τεὰ ἐς τὸ εἶναι 
Ream od Α a eee ἃν eee: ἢ 
αὐτῷ, πάντα εἶναι. καὶ οὐρανὸν δὴ ἐκεῖ ζῷον εἶναι, καὶ 
οὐκ ἔρημον τοίνυν ἄστρων τῶν ἐνταῦθα τοῦτο 
Ρ 7 τὰ 
λεγομένων οὐρανόν, καὶ τὸ οὐρανῷ εἶναι τοῦτο. ἔστι ὃ 
ἐκεῖ δηλονότι καὶ γῆ οὐκ ἔρημος, ἀλλὰ πολὺ μᾶλλον 
» ” ~ La 4‘ 
ἐζωωμένη, καὶ ἔστιν ἐν αὐτῇ ζῷα ξύμπαντα, ὅσα πεζὰ 
Ν - , » a 4 ‘> / 2 - 
καὶ χερσαῖα λέγεται ἐνταῦθα, καὶ φυτὰ δηλονότι ἐν τῷ 
ζῆν ἱδρυμένα: καὶ θάλασσα δέ ἐστιν ἐκεῖ, καὶ πᾶν ὕδωρ 
a een ee ' νι αν, ἡ κι κα 
ἐν ῥοῇ καὶ ζωῇ μενούσῃ, καὶ τὰ ἐν ὕδατι ζῷα πάντα, 
ae ‘ a oF ἊΝ 4 “ 4 a af > 
ἀέρος τε φύσις τοῦ ἐκεῖ παντὸς μοῖρα, καὶ ζῷα ἀέρια ἐν 
9 “ ᾽ ‘ > - - vy 4 Ν > - a“ ” 
αὐτῷ ἀνάλογον αὐτῷ τῷ ἀέρι. τὰ γὰρ ev ζῶντι πῶς ἂν 
Η i i Fete 
ov ζῶντα, ὅπου δὴ καὶ ἐνταῦθα; πῶς οὖν οὐ πᾶν ζῷον ἐξ 
ἀνάγκης ἐκεῖ; ὡς γὰρ ἕκαστον τῶν μεγάλων μερῶν 
2 » a ΄ τὰ Ww αὶ ~ a 3 a -“" 
ἐστιν, ἐξ ἀνάγκης οὕτως ἔχει καὶ ἡ τῶν ζῴων ἐν αὐτοῖς 
, “ ν \ow -Ξ- ἃ. Fs “ ῃ 
φύσις. ὅπως οὖν ἔχει καὶ ἔστιν ἐκεῖ οὐρανός, οὕτω καὶ 
᾿ . an a ee ee . 
ἔχει καὶ ἔστιν ἐκεῖ τὰ ἐν οὐρανῷ ζῷα πάντα, καὶ οὐκ 
" , Ὁ - to2 3 n ν ᾿ τ . Dp 
ἔστι μὴ εἶναι: ἢ οὐδ᾽ ἐκεῖνα ἔσται. ὁ οὖν ζητῶν πόθεν 
ἕ 7 é a 48 ΕΣ A > on ~ δ᾽ 3 4 ἕ iv 
wa, ζητεῖ τεόθεν οὐρανὸς ἐκεῖ' τοῦτο δ᾽ ἐστὶ ζητεῖ 
a a i > 4 f 1 4‘ 4 ~ 
πόθεν ζῷον, τοῦτο δὲ ταὐτὸν πόθεν ζωὴ Kal ζωὴ πᾶσα 
1 Kirchhoff: πάρεστι Enn. 
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itself moves past the light which does not give way 
and abides as long as it abides, in this way it passes 
round its soul and does not pass; and the same with 
the other elements. 

12. But again, let us put it this way: since we 
maintain that this All exists after the pattern (so to 
call it) of that, the universal living being must exist 
there too first, and, if its existence is to be complete, ! 
must be all living beings. And certainly the sky there 
must be a living being, and so a sky not bare of stars, 
as we call them here below, and this is what being 
sky is. But obviously there is earth there also, not 
barren, but much more full of life, and all animals 
are in it, all that walk on and belong to the land here 
below, and, obviously, plants rooted in life; and sea 
is there, and all water in abiding flow and life, and 
all the living beings in water, and the nature of air is 
part of the universe there, and aerial living things 
are there just as the air itself is. For how could the 
beings in what lives not be living, when they most 
certainly are so even here below? How then can 
every living being not be there of necessity? For as 
each of the great parts of the universe is there, so is 
of necessity the nature of the living beings in them. 
As, therefore, the sky is there, and in the way in 
which it is there, so and in that way all the living 
beings in the sky are there, and it is impossible for 
them not to be; or else those great parts would not be 
there. If one enquiries, therefore, where the living 
beings come from, one is enquiring where the sky 
there comes from; and this is to enquire where the 
[universal] living being comes from, and this is the 
same as where life comes from, and universal life and 

’ An allusion to Timaeus 3181. 


125 


10 


PLOTINUS: ENNEAD VI. 7. 


4 1 - Ἅ - - , δ 3 - na 
καὶ ψυχὴ πᾶσα Kal νοῦς ὁ ξύμπας, μηδεμιᾶς ἐκεῖ πενίας 
> 3 a ν᾽ La Ἀ #. - a 
μηδ᾽ ἀπορίας οὔσης, ἀλλὰ πάντων ζωῆς πεπληρωμένων 
καὶ οἷον ζεόντων. ἔστι δ᾽ αὐτῶν ἡ οἷον ῥοὴ ἐκ μιᾶς 
πηγῆς, οὐχ οἷον ἑνός τινος πνεύματος ἢ θερμότητος 
μιᾶς, ἀλλὰ οἷον εἴ τις ἦν ποιότης μία πάσας ἐν αὑτῇ 
ἔχουσα καὶ σῴζουσα τὰς ποιότητας, γλυκύτητος μετὰ 

5 or a “ » , , Ν - ς ΄ 
εὐωδίας, καὶ ὁμοῦ οἰνώδης ποιότης καὶ χυλῶν ἁπάντων 
δυνάμεις καὶ χρωμάτων ὄψεις καὶ ὅσα ἀἁφαὶ 
γινώσκουσιν: ἔστωσαν δὲ καὶ ὅσα ἀκοαὶ ἀκούουσι, 
πάντα μέλη καὶ ῥυθμὸς πᾶς. 

Μ' A ΝΜ ~ ε ” " « 2 > ” 

13. “Hori yap οὔτε νοῦς ἁπλοῦν, οὔτε ἡ ἐξ αὐτοῦ 

, 3 4 i 4 “ ε - ~ ν oo Ν 
ψυχή, ἀλλὰ ποικίλα πάντα ὅσῳ ἁπλᾶ, τοῦτο δὲ ὅσῳ μὴ 

‘ - \ 
σύνθετα καὶ ὅσῳ ἀρχαὶ καὶ ὅσῳ ἐνέργειαι. τοῦ μὲν yap 
ἽΝ eae Sn By τῷ i 4% <i 
ἐσχάτου ἡ ἐνέργεια ὡς ἂν λήγουσα ἁπλῆ, τοῦ δὲ 
πρώτου πᾶσαι: νοῦς τε κινούμενος κινεῖται μὲν 

i 
ὡσαύτως καὶ κατὰ ταὐτὰ Kal ὅμοια ἀεί, οὐ μέντοι 
> 4 ,o 3 ta 2 ‘ , 3 " ‘ 4 3 
ταὐτὸν Kal ἔν τι ἐν μέρει, ἀλλὰ πάντα: ἐπεὶ καὶ TO ἐν 

’ eo) FV tae αἱ Ω ' 
μέρει αὖ οὐχ ἕν, ἀλλὰ Kal τοῦτο ἄπειρον διαιρούμενον. 
> ‘ ᾿ f ” ‘ , 2 Ν fot uw +] 
ἀπὸ τίνος δέ φαμεν dv καὶ πάντως ἐπὶ τί ws ἔσχατον; TO 
δὲ μεταξὺ πᾶν ἄρα ὥσπερ γραμμή, ἢ ὥσπερ ἕτερον 


a © ἦς 4 5 , r ' τλλὰ ook a 
σώμα ὑμοιῦμεέρες τι και ATOLKLAOV, αλλᾶ τι TO σεμνῶν; 


*This remarkably powerful phrase is perhaps suggested 
to Plotinus by De Anima A 2. 405b26-29, where Aristotle 
says that Pre-Socratic ideas about soul and life followed 
their etymologies: some connected ζῆν (live) with Ceiv (boil) 
and so thought of soul as something hot. 

3 Plotinus may be suggesting here that the life of the 
intelligible world in its complex unity is not to be thought 
of in terms of Stoic πνεῦμα. 


126 


THE FORMS AND THE GOOD 


universal Soul and universal Intellect, when there is 
no poverty or lack of resource there, but all things 
are filled full of life, and, we may say, boiling with 
life.’ They all flow, in a way, from a single spring, 
not like one particular breath or one warmth,’ but 
as if there was one quality which held and kept 
intact all the qualities in itself, of sweetness along 
with fragrance, and was at once the quality of wine 
and the characters of all tastes, the sights of colours 
and all the awarenesses of touch, and all that hear- 
ings hear, all tunes and every rhythm. 

13. For neither is Intellect simple, nor the soul 
which derives from it, but all are varied in propor- 
tion to their simplicity, that is, in so far as they are 
not composites and in so far as they are principles 
and in so far as they are activities. For the activity of 
the last and lowest is simple as coming to a stop, but 
of the first is all activities; and Intellect in its 
movement moves along in the same way and on one 
same and identical course, but still is not the same 
one partial thing, but all things: since also the 
partial thing is in its turn not one, but this too is 
infinite when it is divided. But from what should we 
say that it began, and to what does it move as the 
ultimate point? And is all in between like a line or 
like another body, homogeneous and unvaried? But 
what majesty would there be in that? For if it has 


3 There may be an allusion here to Plato Sophist 249A1. 
Plotinus is certainly much concerned in this chapter with 
the discussion in the Sophist which begins there, and, as he 
often does, describes the living world of Intellect in terms 
of the “very important kinds” (Sophist 254D4) which 
appear in the course of that discussion, Being, Motion, 
Rest, Same and Other. 
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> oy a ae: ν so? , : ὦ 
εἰ γὰρ μηδεμίαν ἔχει ἐξαλλαγὴν μηδέ τις ἐξεγείρει αὐτὸ 
ae oe ee: age ao 2 eT ane ee ee 
εἰς τὸ ζῆν ἑτερότης, οὐδ᾽ ἂν ἐνέργεια εἴη" οὐδὲν yap ἂν ἡ 
‘ ‘ \ 3 ἊΣ ,ὔ “ ,ὔ 
τοιαύτη κατάστασις μὴ ἐνεργείας διαφέροι. κἂν κίνησις 
ι z , Par See ee 
δὲ ἦ τοιαύτη, οὐ πανταχῶς, μοναχῶς δ᾽ dv εἴη ζωή: δεῖ 
δὲ πάντα ζῆν καὶ πανταχόθεν καὶ οὐδὲν μὴ ζῆν. ἐπὶ 
πάντα οὖν κινεῖσθαι δεῖ, μᾶλλον δὲ κεκινῆσθαι. ἁπλοῦν 

. > πος δ a Sm oe  ν- 

δὴ εἰ κινοῖτο, ἐκεῖνο μόνον exer καὶ ἢ αὐτὸ Kal οὐ 
oe ,, 

προὔβη εἰς οὐδέν, ἢ εἰ προὔβη, ἄλλο μένον: ὥστε δύο" 

, 3 > ‘ a” > ’ ’ “ ν > 

καὶ εἰ ταὐτὸν τοῦτο ἐκείνῳ, μένει ἕν Kat ov 

> a ν.ε ΄ ‘ 

προελήλυθεν, εἰ δ᾽ ἕτερον, προῆλθε μετὰ ἑτερότητος Kal 
‘ Ν ᾿ * 

ἐποίησεν ἐκ ταὐτοῦ τινος Kal ἑτέρου τρίτον ἕν. 

, 53 ee ι , , 

γενόμενον δὴ ἐκ ταὐτοῦ καὶ ἑτέρου τὸ γενόμενον φύσιν 
Ν 2 ᾿Ὶ ΠΣ “4 oe oO > ΄ > ‘ - 

ἔχει ταὐτὸν καὶ ἕτερον εἶναι" ἕτερον δὲ οὐ τί, ἀλλὰ πᾶν 


“ ‘ ‘\ ‘ » \ > a - * \ > A bal 
eTEpoV’ καὶ γὰρ TO Ταῦτον AUTOV πᾶν. TOV δὲ ταῦυτον OV 


Μ ; “ι΄ « > ” τ, » ΄, a .. 
και παν ETEPOV οὐκ εστιν ὁ τι ἀπολείπει τῶν ETEPWP. 


, ” Μ 3 4 - ε - > ‘ ι Ld ‘ 
φύσιν ἄρα ἔχει ἐπὶ πᾶν ἑτεροιοῦσθαι. εἰ μὲν οὖν ἔστι πρὸ 
oer. ἢ ae. 7 a oe ee ΑΝ 
αὐτοῦ τὰ ἕτερα πάντα, ἤδη πάσχοι ἂν ὑπ᾽ αὐτῶν" εἰ δὲ 
‘om e 4 ᾿ > 2 . Η͂ 5 , 
μὴ ἔστιν, οὗτος τὰ πάντα ἐγέννα, μᾶλλον δὲ τὰ πάντα 
> » ν" \ow φ' ‘ a » / 
ἦν. οὐκ ἔστιν ἄρα τὰ ὄντα εἶναι μὴ νοῦ ἐνεργήσαντος, 
ῃ 7 
évepyjoavros δὲ ἀεὶ ἄλλο pet ἄλλο καὶ οἷον 
; 3 , ἈΝ , 
πλανηθέντος πᾶσαν πλάνην Kat ἐν αὑτῷ πλανηθέντος, 
οἷα νοῦς ἐν αὑτῷ ὁ ἀληθινὸς πέφυκε πλανᾶσθαι: πέφυκε 
ae ‘ ee ee μ 
δ᾽ ἐν οὐσίαις πλανᾶσθαι συνθεουσῶν τῶν οὐσιῶν ταῖς 


sn ee a gs 9 ; * 
αὐτοῦ πλάναις. πανταχοῦ δ᾽ αὐτός ἐστι" μένουσαν οὖν 
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no change in it, and no otherness wakes it to life, it 
would not even be an active actuality: for such a 
state would be undistinguishable from non-actual 
inactivity. And even if it were a movement of this 
{simple and straightforward] kind it would be life 
not in all ways, but in one way only; but it must live 
all things and from all directions and there must be 
nothing it does not live. It must therefore move to 
all, or rather have moved to all. Certainly if it moves 
a simple movement it has that one alone; and it is 
either itself and it has not gone forward to anything, 
or, if it has gone forward, it is another thing as 
staying behind; so there are two; and if this [one of 
the two] is the same as that, it remains one and has 
not gone forth; but if it is other, it has gone forth 
with otherness and from a same and another has 
made a third one. Now certainly if what has come to 
be has come to be from the same and the other, it is 
its nature to be the same and the other; and not just 
any other, but universal other: for its same also is 
universal. But since it is all that is the same and all 
that is other, there is no one of the others that it 
leaves out. Its nature therefore is to become other in 
every way. If then all the other things exist before it, 
it would already be affected by them; but if they do 
not, then this Intellect generated them all, or rather 
was them all. It is not then possible for the real 
beings to exist if Intellect is not actively at work, for 
ever working one thing after another and, we may 
say, wandering down every way and wandering in 
itself, as it is natural for the true Intellect to wander 
in itself; and it is natural for it to wander among 
substances while the substances run along with its 
wanderings. But it is everywhere itself; so its wan- 
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ἔχει τὴν πλάνην. ἡ δὲ πλάνη αὐτῷ ἐν τῷ τῆς 
ἀληθείας πεδίῳ, οὗ οὐκ ἐκβαίνει. ἔχει δὲ 
καταλαβὼν πᾶν καὶ αὐτῷ ποιήσας εἰς τὸ κινεῖσθαι οἷον 
τόπον, καὶ ὁ τόπος 6 αὐτὸς τῷ οὗ τόπος. ποικίλον δέ 
ἐστι τὸ πεδίον τοῦτο, ἵνα καὶ διεξίοι" εἰ δὲ μὴ κατὰ πᾶν 
καὶ ἀεὶ ποικίλον, καθόσον μὴ ποικίλον, ἕστηκεν. εἰ δ᾽ 
ἕστηκεν, οὐ νοεῖ: ὥστε καί, εἰ ἔστη, οὐ νενόηκεν" εἰ δὲ 
τοῦτο, οὐδ᾽ ἔστιν. ἔστιν οὖν νόησις" ἡ δὲ κίνησις πᾶσα 
πληροῦσα οὐσίαν πᾶσαν, καὶ ἡ πᾶσα οὐσία νόησις πᾶσα 
ζωὴν περιλαβοῦσα πᾶσαν, καὶ μετ᾽ ἄλλο ἀεὶ ἄλλο, καὶ ὅ 
τι αὐτοῦ ταὐτόν, καὶ ἄλλο, καὶ διαιροῦντι ἀεὶ τὸ ἄλλο 


, : Ὰ e 
ἀναφαίνεται. πᾶσα δὲ διὰ ζωῆς ἡ πορεία Kat διὰ ζῴων 


mm » " A a ‘ = 
πᾶσα, ὥσπερ καὶ τῷ διὰ γῆς ἰόντι πάντα, ἃ διέξεισι, γῆ, 


κἂν διαφορὰς ἔχῃ ἡ γῆ. καὶ ἐκεῖ ἡ μέν ζωή, δι᾿ ἧς, ἡ 
αὐτή, ὅτι δὲ ἀεὶ ἄλλη, οὐχ ἡ αὐτή. ἀεὶ δ᾽ ἔχων τὴν αὐτὴν 
διὰ τῶν οὐκ αὐτῶν διέξοδον, ὅτι μὴ ἀμείβει, ἀλλὰ 
σύνεστι τοῖς ἄλλοις τὸ ὡσαύτως καὶ κατὰ ταὐτά’ ἐὰν 
γὰρ μὴ περὶ τὰ ἄλλα τὸ ὡσαύτως καὶ κατὰ τὰ αὐτά, 
ἀργεῖ πάντη καὶ τὸ ἐνεργείᾳ καὶ ἡ ἐνέργεια οὐδαμοῦ. 
ἔστι δὲ καὶ τὰ ἄλλα αὐτός, ὥστε πᾶς αὐτός. καὶ εἴπερ 
αὐτός, πᾶς, εἰ δὲ μή, οὐκ αὐτός. εἰ δὲ πιᾶς αὐτὸς καὶ πᾶς, 
ὅτι τὰ πάντα, καὶ οὐδέν ἐστιν, ὅ τι μὴ συντελεῖ εἰς τὰ 
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dering is an abiding one. And its wandering is in 
“the plain of truth”,! which it does not leave. And it 
encompasses and possesses it all, and makes a kind 
of place for its movement, and the place is the same 
as that of which it is the place. But this plain is 
varied so that Intellect may travel through it; but if 
it was not in every way and for ever varied, in so far 
as it was not varied, Intellect would stand still. But 
if it stands still, it does not think; so that if it came to 
a standstill, it has not thought; but if this is so, it 
does not even exist. It is, then, thought; that is, all 
movement filling all substance, and all substance is 
all thought encompassing all life, and always one 
thing after another, and whatever of it is the same is 
also other, and as one is dividing it the other is 
always appearing. But all its journeying is through 
life, and all through living beings, as when someone 
travels through the earth, all he travels through is 
earth, even if the earth has its differences. And there 
in the intelligible, through which [the journey goes,] 
the life is the same, but because it is always other, 
not the same. But Intellect keeps always the same 
journeying through the things which are not the 
same, because it does not change, but unaltering 
sameness is present with the things which are other; 
for if unaltering sameness is not in the things which 
are other, Intellect is altogether inactive and its 
actuality and activity are nowhere. But it is also 
itself the other things, so that it is all itself. And if it 
is itself it is all, and if it is not, it is not itself. But if it 
is itself all, and all because it is all things, and there 
is no thing which does not make its contribution to 


1 Plato Phaedrus 248B6. 
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᾿ 5 i 3 2 * μὲ \ oo” a N bal \ 
πάντα, οὐδέν ἐστιν αὐτοῦ, 6 τι μὴ ἄλλο, ἵνα ἄλλο ov Kal 
τοῦτο συντελῇ. εἰ γὰρ μὴ ἄλλο, ἀλλὰ ἄλλῳ ταὐτόν, 
; , Ὁ ᾿ ‘ ; 
ἐλαττώσει αὐτοῦ τὴν οὐσίαν ἰδίαν οὐ παρεχόμενον εἰς 

f 3 ~ v 
συντέλειαν αὐτοῦ φύσιν. 

14. "Hort δὲ καὶ παραδείγμασι νοεροῖς χρώμενον 
εἰδέναι οἷόν ἐστι νοῦς, ὡς οὐκ ἀνέχεται οἷον κατὰ 
μονάδα μὴ ἄλλος εἶναι. τίνα γὰρ καὶ βούλει εἰς 

- - ty vs 3 ‘ 
παράδειγμα λαβεῖν λόγον εἴτε φυτοῦ εἴτε ζῴου; εἰ yap 
o \ 4 oh - ’ὔ wos Mw ra Ν / 
ἕν τι Kal μὴ ἕν τοῦτο ποικίλον, οὔτ᾽ dv λόγος εἴη, TO TE 

f “a μ᾿ ν ~ f 4 i ca 3 
γενόμενον ὕλη ἂν εἴη τοῦ λόγου μὴ πάντα γενομένου εἰς 

“- ” inl - - A 
τὸ πανταχοῦ τῆς ὕλης ἐμπεσόντα μηδὲν αὐτῆς ἐᾶσαι τὸ 

2 4 om - ’ 3. ν : 2 \ \ Ria 
αὐτὸ εἶναι. οἷον πρόσωπον οὐκ ὄγκος els, ἀλλὰ Kal ῥῖνες 

3 a Ε 
καὶ ὀφθαλμοί: καὶ ἡ ῥὶς οὐχὶ οὖσα ἕν, ἀλλ᾽ ἕτερον, τὸ ὃ 
w ES , > a» > om ει = a a 
ἕτερον αὖ πάλιν αὐτῆς, εἰ ἔμελλε pis εἶναι" ἕν yap τι 
ς a ey ” a r ey) ‘ > 
ἁπλῶς οὖσα ὄγκος ἂν ἦν μόνον. Kal TO ἄπειρον οὕτως ἐν 

5 ᾿ i : a4 κα 
νῷ, ὅτι év! ὡς ἕν πολλά, οὐχ ὡς ὄγκος ἢ εἷς, ἀλλ᾽ ὡς 

᾿ τ κ Ἐκ κα Ἀν ἢ “Ὁ ξ 
λόγος πολὺς ἐν αὐτῷ, ἐν ἑνὶ σχήματι νοῦ οἷον περιγραφῇ 

ΓΙ 4 4 
ἔχων περιγραφὰς ἐντὸς καὶ σχηματισμοὺς αὖ ἐντὸς καὶ 

J ta Ν ΕἸ 5 tl 
δυνάμεις καὶ νοήσεις Kal τὴν διαίρεσιν μὴ κατ᾽ εὐθύ, 
2y ya 2 Ce κα a) # a 4 t 2 
ἀλλ᾽ εἰς τὸ ἐντὸς ἀεί, οἷον τοῦ παντὸς ζῴου ἐμ- 

i 4 
περιεχομένας ζῴων φύσεις, καὶ πάλιν αὖ ἄλλας ἐπὶ τὰ 
, “- f \ 3 ‘ > ᾿ / 
μικρότερα τῶν ζῴων καὶ εἰς τὰς ἐλάττους δυνάμεις, 

π " see ἢν εκες ἢ ν 
ὅπου στήσεται εἰς εἶδος ἄτομον. ἡ δὲ διαίρεσις ἔγκειται 


3 y , -. δ» 2 > ow ε 
OU συνκεχυμένων, KOLTOL εἰς ἐν Ὀντίυν, ἀλλ ἐστιν ἢ 


1 Porphyrius Sent., testatur Theologia: ἂν Enn. 
2 Porphyrius Sent., testatur Theologia: οἶκος Enn. 
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the totality of things, then there is nothing of it 
which is not other, that by being other it may make 
this contribution. For if it is not other, but the same 
as something else, it will diminish the substance of 
Intellect by not bringing to its completeness its own 
particular nature. 

14. But it is also possible by using examples taken 
from the intellectual realm to understand what In- 
tellect is like, that it does not endure to be not other 
like a unit. For what forming principle of plant or 
animal would you like to take as an example? For if 
it was one thing and not this one varied thing, it 
would not be a forming principle, and what came to 
be would be matter, if the principle did not become 
all things so that by penetrating every point of the 
matter it allowed nothing of it to be the same. A face, 
for instance, is not one lump, but has both nostrils 
and eyes; and the nose is not one thing, but there is 
one part and again another of it, if it is going to bea 
nose; for if it was simply and solely one thing it 
would be a lump. And the unbounded is in Intellect 
in this way, that it is one as one-many, not like one 
lump but like a rational forming principle multiple 
in itself, in the one figure of Intellect holding as 
within an outline outlines inside itself and again 
figurations inside and powers and thoughts; and its 
division does not go on in a straight line, but moves 
always to the interior, as the natures of living beings 
are included in and belong to the universal living 
being, and again other natures going on to the 
smaller living things and the weaker powers, where 
it will come to a stop at the indivisible form. But the 
division which is in Intellect is not of things con- 
fused, though of things existing in unity, but this is 
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λεγομένη ἐν τῷ παντὶ φιλία τοῦτο, οὐχ ἡ ἐν τῷδε τῷ 
παντί: μιμεῖται γὰρ αὕτη ἐκ διεστηκότων οὖσα φίλη" ἡ 
δὲ ἀληθὴς πάντα ἕν εἶναι καὶ μήποτε διακριθῆναι. 
διακρίνεσθαι δέ φησι τὸ ἐν τῷδε τῷ οὐρανῷ. 

15. Ταύτην οὖν τὴν ζωὴν τὴν πολλὴν καὶ πᾶσαν καὶ 
πρώτην καὶ μίαν τίς ἰδὼν οὐκ ἐν ταύτῃ εἶναι ἀσπάζεται 
τὴν ἄλλην πᾶσαν ἀτιμάσας; σκότος γὰρ αἱ ἄλλαι αἱ 
κάτω καὶ σμικραὶ καὶ ἀμυδραὶ καὶ εὐτελεῖς ' καὶ οὐ 
καθαραὶ καὶ τὰς καθαρὰς μολύνουσαι. κἂν εἰς αὐτὰς 
ἴδῃς, οὐκέτι τὰς καθαρὰς οὔτε ὁρᾷς οὔτε ζῇς ἐκείνας τὰς 
πάσας ὁμοῦ, ἐν αἷς οὐδέν ἐστιν ὅ τι μὴ ζῇ καὶ καθαρῶς 
ζῇ κακὸν οὐδὲν ἔχον. τὰ γὰρ κακὰ ἐνταῦθα, ὅτι ixvos 
ζωῆς καὶ νοῦ ἴχνος: ἐκεῖ δὲ τὸ ἀρχέτυπον τὸ 
ἀγαθοειδές φησιν, ὅτι ἐν τοῖς εἴδεσι τὸ ἀγαθὸν 
ἔχει. τὸ μὲν γάρ ἐστιν ἀγαθόν, ὁ δὲ ἀγαθός ἐστιν ἐν τῷ 
θεωρεῖν τὸ ζῆν ἔχων: θεωρεῖ δὲ ἀγαθοειδῆ ὄντα τὰ 
θεωρούμενα καὶ αὐτά, ἃ ἐκτήσατο, ὅτε ἐθεώρει τὴν τοῦ 
ἀγαθοῦ φύσιν. ἦλθε δὲ εἰς αὐτὸν οὐχ ὡς ἐκεῖ ἦν, ἀλλ᾽ ὡς 
αὐτὸς ἔσχεν. ἀρχὴ γὰρ ἐκεῖνος καὶ ἐξ ἐκείνου ἐν τούτῳ 
καὶ οὗτος ὁ ποιήσας ταῦτα ἐξ ἐκείνου. οὐ γὰρ ἦν θέμις 
βλέποντα εἰς ἐκεῖνον μηδὲν νοεῖν οὐδ᾽ αὖ τὰ ἐν ἐκείνῳ" 
οὐ γὰρ ἂν αὐτὸς ἐγέννα. δύναμιν οὖν εἰς τὸ γεννᾶν εἶχε 

lw: ἀτελεῖς BkUCQ, H-S'. 
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what is called! the Jove in the All, not the love in 
this All; for this is an imitation, since it is a loving of 
things which are separate; but the true love is all 
things being one and never separated. But Em- 
pedocles says that what is within this our sky is 
separated. 

15. This life then, multiple and universal and 
primary and one—who is there who when he sees it 
does not delight to be in it, despising every other 
life? For the other lives, the lives below, are dark- 
ness and little and dim and cheap; they are not pure 
and pollute the pure lives. And if you look at them 
you no longer either see or live the pure lives, those 
lives all together in which there is nothing which 
does not live, and live purely, having no evil. For the 
evils are here below, because there is [only] a trace 
of life and a trace of Intellect; but there, Plato says, 
is the archetype, which “has the form of good’? 
because it possesses the Good in the Forms. That 
then is the Good, but Intellect is good by having its 
life in that contemplation; and it contemplates the 
objects of its contemplation as having the form of 
good and as the ones which it came to possess when 
it contemplated the nature of the Good. But they 
came to it, not as they were there, but as Intellect 
itself possessed them. For that Good is the principle, 
and it is from that that they are in this Intellect, and 
it is this which has made them from that Good. For it 
was not lawful in looking to him to think nothing, 
nor again to think what was in him; for then In- 
tellect itself would not have generated them. In- 


1 By Empedocles; ep. e.g. frs. B 17. 7 and 26. 5 DK. 
* Plato Republic 509A3. 
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παρ᾽ ἐκείνου καὶ τῶν αὐτοῦ πληροῦσθαι γεννημάτων 
20 διδόντος ἐκείνου ἃ μὴ εἶχεν αὐτός. ἀλλ᾽ ἐξ ἑνὸς αὐτοῦ 
πολλὰ τούτῳ: ἣν γὰρ ἐκομίζετο δύναμιν ἀδυνατῶν ἔχειν 
συνέθραυε καὶ πολλὰ ἐποίησε τὴν μίαν, ἵν᾽ οὕτω δύναιτο 
κατὰ μέρος φέρειν. ὅ τι οὖν ἐγέννα, ἀγαθοῦ ἐκ δυνάμεως 
ἦν καὶ ἀγαθοειδὲς ἦν, καὶ αὐτὸς ἀγαθὸς ἐξ ἀγαθοειδῶν, 
25 ἀγαθὸν ποικίλον. διὸ καὶ εἴ τις αὐτὸν ἀπεικάζει σφαίρᾳ 
ζώσῃ ποικίλῃ, εἴτε παμπρόσωπόν τι χρῆμα λάμπον 
ζῶσι προσώποις εἴτε ψυχὰς τὰς καθαρὰς πάσας εἰς τὸ 
αὐτὸ συνδραμούσας φαντάζοιτο οὐκ ἐνδεεῖς, ἀλλὰ 
πάντα τὰ αὑτῶν ἐχούσας, καὶ νοῦν τὸν πάντα ἐπ᾽ ἄκραις 
80 αὐταῖς ἱδρυμένον, ὡς φέγγει νοερῷ καταλάμπεσθαι τὸν 
τόπον--φανταζόμενος μὲν οὕτως ἔξω πως ἄλλος ὧν 
ὁρῴη ἄλλον: δεῖ δὲ αὐτὸν ἐκεῖνο γενόμενον τὴν θέαν 
ἑαυτὸν ποιήσασθαι. 

16. Χρὴ δὲ μηδ᾽ ἀεὶ ἐν τῷ πολλῷ τούτῳ καλῷ 
μένειν, μεταβαίνειν δ᾽ ἔτι πρὸς τὸ ἄνω ἀίξαντα, ἀφέντα 
καὶ τοῦτο, οὐκ ἐκ τούτου τοῦ οὐρανοῦ, ἀλλ᾽ ἐξ ἐκείνου, 
θαυμάσαντα τίς ὁ γεννήσας καὶ ὅπως. ἕκαστον μὲν οὖν 

5 εἶδος, ἕκαστον καὶ ἴδιος οἷον τύπος" ἀγαθοειδὲς δὲ ὃν 


: Tgal: ἑαυτὸν Enn. 


1Cp. V. 3. 11. In the next chapter (16, lines 10-24) 
Plotinus carefully criticises and refines this account of the 
pluralising contemplation of Intellect. 

Ὁ There is a reminiscence here of Plato’s description of 
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tellect therefore had the power from him to generate 
and to be filled full of its own offspring, since the 
Good gave what he did not himself have. But from 
the Good himself who is one there were many for this 
Intellect; for it was unable to hold the power which 
it received and broke it up and made the one power 
many, that it might be able so to bear it part by part.! 
Whatever it generated, then, was the power of the 
Good and had the form of good, and Intellect itself is 
good from [the many] which have the form of good, a 
good richly varied. And so, if one likens it to a living 
richly varied sphere,” or imagines it as a thing all 
faces, shining with living faces, or as all the pure 
souls running together into the same place, with no 
deficiencies but having all that is their own, and 
universal Intellect seated on their summits so that 
the region is illuminated by intellectual light—if 
one imagined it like this one would be seeing it 
somehow as one sees another from outside; but one 
must become that, and make oneself the 
contemplation. 

16. But we must not remain always in that mani- 
fold beauty but go on still darting upwards, leaving 
even this behind, not out of this sky here below, but 
out of that, in our wondering about who generated it 
and how. Now each thing there is a form, and each 
has a kind of distinctive character of its own; but, 
being in the form of good, all of them have in 


the true surface of the earth in the myth of the Phaedo 
(110B7). What follows is strangely reminiscent of Indian 
many-faced representations of the gods (it is possible, 
though of course by no means certain, that Plotinus might 
have seen some small Indian image of this kind in 
Alexandria or elsewhere). 
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ἊΝ ᾿ " Ν 4 δ ‘ 
κοινὸν τὸ ἐπιθέον ἐπὶ πᾶσι πάντα ἔχει. EXEL μὲν οὖν καὶ 
“- \ baal oo ἊΣ Om 
τὸ ὃν ἐπὶ πᾶσιν, ἔχει δὲ Kal τὸ ζῷον ἕκαστον ζωῆς 
“ > 4 ~ « 7 4 8’ Ἁ " ἴλλα 
κοινῆς ἐπὶ πᾶσιν ὑπαρχούσης, τάχα O ἂν Kat ἀλλα. 
Ὁ 7 Ψ sm ν Ἀν 
ἀλλὰ καθ᾽ ὅσον ἀγαθὰ καὶ δι᾽ ὅτι ἀγαθά, τί ἂν εἴη; πρὸς 
4 \ * ry , ee! ww » νὰ Ww ἔξ σθαι 
δὴ τὴν τοιαύτην σκέψιν τάχ᾽ ἂν εἴη προὔργου ἄρξα 
- 3 ͵ We: ε Π 
ἐντεῦθεν. dpa, ὅτε ἑώρα πρὸς τὸ ἀγαθόν, ἐνόει ὡς πολλὰ 
sa ? - , oa ἊΝ 3 5» 4 i AA be iC. 
TO ἕν ἐκεῖνο καὶ ἕν ὃν αὐτὸς ἐνόει αὐτὸν πολλά, μερίζων 
“a - - o col f 3 > 
αὐτὸν παρ᾽ αὑτῷ τῷ νοεῖν μὴ ὅλον ὁμοῦ δύνασθαι; ἀλλ 
᾿ a " a ᾿ 
οὔπω νοῦς ἦν ἐκεῖνο βλέπων, ἀλλ᾽ ἔβλεπεν ἀνοήτως. ἢ 
o > » Mg \ 4 > 4 
φατέον ws οὐδὲ ἑώρα πώποτε, ἀλλ᾽ ἔζη μὲν πρὸς αὐτὸ 
Η : ‘ke SBS 
καὶ ἀνήρτητο αὐτοῦ καὶ ἐπέστραπτο πρὸς αὐτό, ἡ δὴ 
Α ας aah Ἁ ᾿ ν 
κίνησις αὕτη πληρωθεῖσα τῷ ἐκεῖ κινεῖσθαι καὶ περὶ 
- > 3 ΄ td ee , 
ἐκεῖνο ἐπλήρωσεν αὐτὸ καὶ οὐκέτι κίνησις ἦν μόνον, 
4 4 , “ a 4 ͵ 
ἀλλὰ κίνησις διακορὴς καὶ πλήρης" ἑξῆς δὲ πάντα 
“- 4 - a 4 ee 
ἐγένετο καὶ ἔγνω τοῦτο ἐν συναισθήσει αὑτοῦ καὶ νοῦς 
\ f r> Ww ὯΝ td er 
ἤδη ἦν, πληρωθεὶς μέν, ἵν᾽ ἔχῃ, ὃ ὄψεται, βλέπων δὲ 
aS Ὰ ok 
αὐτὰ μετὰ φωτὸς παρὰ τοῦ δόντος ἐκεῖνα Kat τοῦτο 
a ΄ , a 3 , 
κομιζόμενος. διὰ τοῦτο οὐ μόνον λέγεται τῆς οὐσίας, 
ΕΝ ὧν ee 2 od * 5 
ἀλλὰ καὶ τοῦ ὁρᾶσθαι αὐτὴν αἴτιος ἐκεῖνος εἶναι. ὠσπερ 
ἧς “6 ὖν -.- “- ~ 3 θ a ‘ ast , é 
δὲ ὁ ἥλιος τοῦ ὁρᾶσθαι τοῖς αἰσθητοῖς καὶ τοῦ γίνεσθαι 
"“ Ἄ Ν f ‘ od aw ¢ 3 Μ 
αἴτιος ὧν αἴτιός πως καὶ τῆς ὄψεώς ἐστιν---οὕὔκουν 
» uN Μ 4 ‘ Li ΜΞ: a > A - 
οὔτε ὄψις οὔτε τὰ γινόμενα---οὐὑτως καὶ ἡ τοῦ ἀγαθοῦ 
a Φ " - ae | (ἢ 
φύσις αἰτία οὐσίας καὶ νοῦ οὖσα καὶ φῶς κατὰ τὸ 


ὡς ὦ ἃ “- ie Soe ” Ao 
ἀνάλογον τοις EKEL ὁρατοῖς και TW ὁρῶντι οὔτε τὰ OVTA 


εΑϑε (-- Ficinus): καὶ Enn, 


1 Here Plotinus begins to develop from Plato's analogy of 
the Sun (Republic 509B2-8) the idea of the light which 
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common what runs over them all. They of course 
have also being over them all, and each has the 
living being as there is a common life over all, and 
perhaps they have other things [in common]. But 
what is it according to which and by which they are 
good? For this kind of enquiry perhaps it would be 
profitable to begin from here. Did Intellect, when it 
looked towards the Good, think that One as many, 
and because it was itself one being think him as 
many, dividing him in itself by not being able to 
think the whole at once? But it was not yet Intellect 
when it looked at him, but looked unintellectually. 
Or rather we should say that it did not ever see the 
Good, but lived towards it and depended on it and 
turned to it, and its movement was fulfilled because 
it moved there and round that Good and filled In- 
tellect, and was not just movement but movement 
satiated and full; and thereupon it became all things, 
and knew this in its own intimate self-consciousness 
and was now at this point Intellect, filled full that it 
might have what it was going to see, but looking at 
them in a light, receiving this light too from the 
giver of them.! This is why that Good is said to be the 
cause not only of substance but of its being seen. 
And just as the sun, which is cause for sense-objects 
both of their being seen and their coming into being, 
is also in some way cause of sight—and therefore is 
neither sight nor the things which have come to be— 
in this way also the nature of the Good, which is 
cause of substance and intellect and light, according 
to our analogy, to the things seen there and the seer, 


shines upon Intellect from the Good, which becomes 
important later (chs. 21 and 22). 
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ΕΣ “ 3 3 1 we ͵ ‘ - Ν 1 
οὔτε νοῦς ἐστιν, ἀλλὰ αἴτιος τούτων καὶ {νοεῖν καὶδ 
νοεῖσθαι φωτὶ τῷ ἑαυτοῦ εἰς τὰ ὄντα καὶ εἷς τὸν νοῦν 

, , 4 eS 2 # Ἂ θ. Γ δὲ 
παρέχων. πληρούμενος μὲν οὖν ἐγίνετο, πληρωθεὶς δὲ 
jz nak c 3 ee ὦ ἃ 
ἦν, καὶ ὁμοῦ ἀπετελέσθη καὶ ἑώρα. ἀρχὴ δὲ αὐτοῦ 
> - ff aod \ a - δι 3 1 © ‘ 
ἐκεῖνό τε 6” πρὶν πληρωθῆναι ἦν, ἑτέρα δὲ ἀρχὴ οἱονεὶ 

. ἜΝ. a 
ἔξωθεν ἡ πληροῦσα ἦν, ἀφ᾽ ἧς οἷον ἐτυποῦτο 
, 
πληρούμενος. 

> oe ae ee ee ἃ 

17. ᾿Αλλὰ πῶς ταῦτα ἐν αὐτῷ καὶ αὐτός, οὐκ ὄντων 

ioe Ν " nee as ie 

ἐκεῖ ἐν τῷ πληρώσαντι οὐδ᾽ αὖ ev αὐτῷ τῷ 

é , oy, 4 . κα * 

πληρουμένῳ; ὅτε yap μήπω ἐπληροῦτο, οὐκ εἶχεν. ἢ 

és τὰν ae 

οὐκ ἀνάγκη, 6 τις δίδωσι, τοῦτο ἔχειν, ἀλλὰ δεῖ ἐν τοῖς 
- ν᾿ ‘ ea 

τοιούτοις τὸ μὲν διδὸν μεῖζον νομίζειν, τὸ δὲ διδόμενον 

ἢ oe χα. oe 

ἔλαττον τοῦ διδόντος" τοιαύτη yap ἡ γένεσις ἐν τοῖς 
5 a , os + τ αὶ 

οὖσι. πρῶτον γὰρ δεῖ τὸ ἐνεργείᾳ εἶναι, τὰ δ᾽ ὕστερα 
-~ ‘ 7 Qs 3 , 

εἶναι δυνάμει τὰ πρὸ αὐτῶν: καὶ τὸ πρῶτον δὲ ἐπέκεινα 

4 , ἐς HN, ὡς ὦ 
τῶν δευτέρων καὶ τοῦ διδομένου τὸ διδὸν ἐπέκεινα ἦν" 

a / > Φ' 
κρεῖττον γάρ. εἴ τι τοίνυν ἐνεργείας πρότερον, ἐπέκεινα 

Ἂ > > ee) 

ἐνεργείας, ὥστε καὶ ἐπέκεινα ζωῆς. ef οὖν ζωὴ ἐν 

/ ͵ὔ Ἂς , 

τούτῳ, ὁ διδούς ἔδωκε μὲν ζωήν, καλλίων δὲ καὶ 
- ‘ ‘ 2 3 “ 

τιμιώτερος ζωῆς. εἶχεν οὖν ζωὴν καὶ οὐκ ἐδεῖτο 

, a ΄,͵ \ pe ε ow 2 , 
ποικίλου τοῦ διδόντος, καὶ ἦν ἡ ζωὴ ἴχνος τι ἐκείνου, 

3 3 A , * 32 “- " 4 Z 
οὐκ ἐκείνου ζωή. πρὸς ἐκεῖνο μὲν οὖν βλέπουσα 

- A ’ . 32 
ἀόριστος ἦν, βλέψασα δ᾽ ἐκεῖ ὡρίζετο ἐκείνου ὅρον οὐκ 
“ 4 
ἔχοντος. εὐθὺς yap πρὸς ἕν τι ἰδοῦσα ὁρίζεται τούτῳ 
vy ia th 38 a, ι ; τὸ εἷδ 
καὶ ἴσχει ἐν αὑτῇ ὅρον καὶ πέρας καὶ εἶδος" καὶ τὸ εἶδος 

a Ν κ ν x οὰ 

ἐν τῷ μορφωθέντι, τὸ δὲ μορφῶσαν ἄμορφον ἦν. ὁ δὲ 


ἘΤΡΆ]. 
2τε ὃ Igal: τὸ Enn. 


140 


THE FORMS AND THE GOOD 


is neither the real beings nor intellect but cause of 
these, giving by its own light thinking and being 
thought to the real beings and to intellect. So then 
Intellect came to be by being filled, and when it was 
filled it was, and simultaneously it was perfected and 
saw. Its principle was that which it was before being 
filled, but another principle, in a way external to it, 
was the one that filled it, from which it received its 
character in being filled. 

17. But how can these be in Intellect, and be 
Intellect, when they are not there in what fills it, 
nor, again, in it itself which is filled? For when it was 
not yet filled, it did not have them. Now, there is no 
necessity for anyone to have what he gives, but in 
this kind of situation one must consider that the 
giver is greater, and that what is given is less than 
the giver; for that is how coming to be is among the 
real beings. For that which is actual must be first, 
and those that come after must be potentially those 
before them; and the first transcended the seconds 
and the giver transcended the gift: for it was stron- 
ger. So if there is anything prior to actuality, it 
transcends actuality, so that it also transcends life. 
If then there is life in this Intellect the giver gave 
life, but is nobler and worth more than life. Intellect 
therefore had life and had no need of a giver full of 
variety, and its life was a trace of that Good and not 
his life. So when its life was looking towards that it 
was unlimited, but after it had looked there it was 
limited, though that Good has no limit. For immedi- 
ately by looking to something which is one the life is 
limited by it, and has in itself limit and bound and 
form; and the form was in that which was shaped, 
but the shaper was shapeless. But the boundary is 
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, 2 » καὶ , 7 
ὅρος οὐκ ἔξωθεν, οἷον μεγέθει περιτεθείς, ἀλλ᾽ ἦν πάσης 
5 a i ἜΝ » . ἃ, 
20 ἐκείνης τῆς ζωῆς ὅρος πολλῆς καὶ ἀπείρου οὔσης, ὡς ἂν 
> / ΄ > 3 
παρὰ τοιαύτης φύσεως ἐκλαμψάσης. ζωή τε ἦν οὐ 
a ε > ᾽ν» ΓΝ Α͂ > > ΠΣ - 
rouse’ ὥριστο yap ἂν ws ἀτόμου ἤδη" ἀλλ᾽ ὥριστο 
" ψ ἃ Ὡς a a, λλοῦ.-ὦ 
μέντοι: ἦν ἄρα ὁρισθεῖσα ὡς ἑνός τινος πολλοῦ---ὥριστο 
΄“ - " ἃ ‘ \ A} = - 
δὴ καὶ ἕκαστον τῶν πολλῶν ---διὰ μὲν τὸ πολὺ τῆς ζωῆς 
« ἃ, > , 4 " “ὦ 
25 πολλὰ ὁρισθεῖσα, διὰ δὲ αὖ τὸν ὅρον ἕν. τί οὖν τὸ “ev 
[ ᾽} ~ © “ ‘ Ἁ “ ΄ 4 ‘ 
ὡρίσθη; νοῦς" ὁρισθεῖσα γὰρ ζωὴ νοῦς. τί δὲ τὸ 
/ π Ἢ 4 δ 
“πολλά; νόες πολλοί. πάντα οὖν νόες, καὶ ὁ μὲν πᾶς 
- = ~ , 
νοῦς, οἱ δὲ ἕκαστοι νοῖ. ὁ δὲ πᾶς νοῦς ἕκαστον περιέχων 
ἜΝ yyo9 « x > 
dpa ταὐτὸν ἕκαστον περιέχει; ἀλλ᾽ ἕνα ἂν περιεῖχεν. εἰ 
- ss , ate ἃ 
30 οὖν πολλοί, διαφορὰν δεῖ εἶναι. πάλιν οὖν πῶς ἕκαστος 
w “ Ps > ἘΣ 4 
διαφορὰν ἔσχεν; ἢ ἐν τῷ καὶ εἷς ὅλως γενέσθαι εἶχε τὴν 
, > ‘ a eee n a ‘ ὃν ᾿ ε 
διαφοράν: οὐ γὰρ ταὐτὸν ὁτουοῦν νοῦ τὸ πᾶν. ἦν οὖν ἡ 
3 exe ἃ Ε αὶ ͵ 
μὲν ζωὴ δύναμις πᾶσα, ἡ δὲ ὅρασις ἡ ἐκεῖθεν δύναμις 
ς col ‘ 2 ͵ ‘ ‘ © 
πάντων, ὃ δὲ γενόμενος νοῦς αὐτὰ ἀνεφάνη τὰ πάντα. ὁ 
a oe ἢ a ἀλλ ee 
35 δὲ ἐπικάθηται αὐτοῖς, οὐχ iva ἱδρυθῇ, ἀλλ᾽ ἵνα ἱδρύσῃ 
᾿ ν κῶς ΕΣ 
εἶδος εἰδῶν τῶν πρώτων ἀνείδεον αὐτό. καὶ νοῦς δὲ 
, Ἂν ᾿ La a 2 > , c 2 “- > 
γίνεται πρὸς ψυχὴν οὕτως φῶς εἰς αὐτήν, ὡς ἐκεῖνος εἰς 
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not from outside, as if it was surrounded by a 
largeness, but it was a bounding limit of all that life 
which is manifold and unbounded, as a life would be 
which shines out from a nature of this kind. And it 
was not the life of this or that; or it would be limited 
to being the life of an indivisible minimum; but all 
the same it was limited and defined; it was therefore 
defined as the life of one manifold thing—and each 
individual of the many things in the manifold was 
certainly also defined—and it was defined as many 
because of the multiplicity of its life, but on the 
other hand as one because of the defining limit. 
What then does “it was defined as one” mean? 
Intellect: for life defined and limited is intellect. And 
what “as many’? Many intellects. All then are 
intellects, and all as a whole Intellect, and the 
individuals intellects. But does the whole Intellect 
in comprehending each individual comprehend each 
as the same? But if it did, it would comprehend only 
one. If then the intellects are many, there must be 
difference. Again, then, how did each one have 
difference? It had its difference in altogether becom- 
ing one: for what is the same in any intellect is not 
the all. The life of Intellect, then, is all power, and 
the seeing which came from the Good is the power to 
become all things, and the Intellect which came to 
be is manifest as the very totality of things. But the 
Good sits enthroned upon them, not that it may have 
a base but that it may base the “Form” of the first 
“Forms”,' being formless itself. And in this way 
Intellect is to soul a light upon it, as that Good is a 


' Νοῦς is said to be εἶδος εἰδῶν by Aristotle, De AnimaT 8. 
432a2. 
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~ ,o \ = - Ὁ 4 = δ ͵ὔ λ ‘ = 
νοῦν" καὶ ὅταν καὶ οὗτος ὁρίσῃ τὴν ψυχήν, λογικὴν ποιεῖ 
a > \ a, 2 , ὴ 

δοὺς αὐτῇ ὧν ἔσχεν ἴχνος. ἴχνος οὖν καὶ νοῦς ἐκείνου 

" «#8 wae a 

40 ἐπεὶ δὲ ὁ νοῦς εἶδος καὶ ἐν ἐκτάσει' Kal πλήθει, ἐκεῖνος 
3, .- > > Φ. 

ἄμορφος καὶ dveideos: οὕτω γὰρ εἰδοποιεῖ. εἰ δ᾽ ἦν 

Σ ‘ r ok ae ν 
ἐκεῖνος εἶδος, ὁ νοῦς ἦν ἂν λόγος. ἔδει δὲ τὸ πρῶτον μὴ 

4 ~ ° 32 ta ‘ hal 4 x 4 2 - 

πολὺ μηδαμῶς εἶναι: ἀνήρτητο γὰρ ἂν τὸ πολὺ αὐτοῦ 

» κα ΝΣ 
εἰς ἕτερον αὖ πρὸ αὐτοῦ. 
. eo 

18. ᾿Αλλ᾽ ἀγαθοειδὴ κατὰ τί τὰ ἐν τῷ νῷ; ἄρα F 
χα A 

εἶδος ἕκαστον ἢ ἧ καλὰ ἢ τί; εἰ δὴ τὸ παρὰ τοῦ ἀγαθοῦ 

- » ‘ 4 Ν 2 ΄ - 3 3 μ 4 

ἧκον πᾶν ἴχνος καὶ τύπον ἔχει ἐκείνου ἢ am ἐκείνου, 

Ὁ ‘ 3 ‘ ‘ ν ‘ ‘ = ‘ 2 ‘ λ la 
ὥσπερ τὸ ἀπὸ πυρὸς ἴχνος πυρὸς καὶ τὸ ἀπὸ γλυκέος 

a ᾿ δ » 3 Ἅ 2 

5 γλυκέος ἴχνος, ἥκει δὲ εἰς νοῦν καὶ ζωὴ ἀπ᾽ Exetvou—eK 
= % - ΟῚ > 

γὰρ τῆς map’ ἐκείνου ἐνεργείας ὑπέστη.--καὶ νοῦς δὲ δι 

e ‘ a , * 
ἐκεῖνον Kal τὸ τῶν εἰδῶν κάλλος ἐκεῖθεν, πάντα ἂν 

ta a a \ , x 

ἀγαθοειδῇ εἴη καὶ ζωὴ καὶ νοῦς καὶ ἰδέα. ἀλλὰ τί τὸ 

[ > ‘ ν 3 a 4 2 Ὁ ἢ ’ ‘ ‘ πὸ 3 ἕως 
κοινόν; οὐ γὰρ δὴ ἀρκεῖ τὸ ἀπ᾽ ἐκείνου πρὸς τὸ ταὐτόν 

> ΕἸ -“ \ al A ‘ Pd ‘ A bal ΄ 
10 ἐν αὐτοῖς yap δεῖ τὸ κοινὸν εἶναι: καὶ yap ἂν γένοιτο 
3 A a > fol 4 > ‘ “ νῷ θὲ «ς , 2 ΄“ 
ἀπὸ τοῦ αὐτοῦ μὴ ταὐτὸν ἢ καὶ δοθὲν ὡσαύτως ἐν τοῖς 
ὍΝ " 

δεξομένοις ἄλλο γίνεσθαι: ἐπεὶ καὶ ἄλλο τὸ εἰς πρώτην 
‘ a , 2 ,ὔ f ‘ > 

ἐνέργειαν, ἄλλο δὲ τὸ τῇ πρώτῃ ἐνεργείᾳ δοθέν, τὸ ὃ 

a A 
ἐπὶ τούτοις ἄλλο ἤδη. ἢ οὐδὲν κωλύει καθ᾽ ἕκαστον μὲν 
- 2 ” 4 > \ 
15 ἀγαθοειδὲς εἶναι, μᾶλλον μὴν κατ᾽ ἄλλο. τί οὖν καθὸ 


m8 ae , 
μάλιστα; ἀλλὰ πρότερον ἐκεῖνο ἀναγκαῖον ἰδεῖν: dpa γε 


1 Theiler: ἐκστάσει Enn. 
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light upon Intellect; and when Intellect also defines 
and limits the soul it makes it rational by giving it a 
trace of what it has. Therefore Intellect too is a trace 
of that Good; but since Intellect is a Form and exists 
in extension and multiplicity, that Good is shapeless 
and formless; for this is how he makes forms. But if 
that was a form, Intellect would have been [only a 
derived] rational principle. But the first must be not 
in any way multiple: for its multiplicity then would 
depend on another again before it. 

18. But in what way do the things in Intellect 
have the form of good? Is it in that each of them is a 
Form, or in that they are beautiful, or what is it? 
Certainly, if everything which comes from the Good 
has a trace and an imprint which is his or derives 
from him, as what comes from fire is a trace of fire 
and what comes from a sweet thing a trace of sweet, 
and if also life comes from that Good to Intellect— 
for it came to exist from the activity derived from 
him—and Intellect exists through him and the 
beauty of the Forms comes from there, all would 
have the form of good, life and intellect and idea. But 
what is it that is common to all? For coming from 
that Good does not suffice for sameness; for what is 
common should be in them themselves; for what is 
not the same could come to be from the same, or, 
also, what is given in sameness might become differ- 
ent in the things which are going to receive it; since, 
too, what pertains to the first activity is one thing 
and what is given by the first activity another, and 
what depends on these another again. Now, nothing 
prevents it having the form of good in each way, but 
more in one of them. What then is it by which most of 
all it is this? But first of all it is necessary to look at 
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: 5 a“ ε " , 
ἀγαθὸν ἡ ζωὴ ἣ αὐτὸ τοῦτο ζωὴ [ἡ] ψιλὴ θεωρουμένη 
᾽ν , a Τὸ χ ἃ» ὦ ὦ κα Lg? ceo? 
Kal ἀπογεγυμνωμένη; ἢ ἦ ζωὴ ἡ ἀπ᾽ αὐτοῦ. τὸ ἀπ 
- » > fe , Ψ 
αὐτοῦ ἄλλο τι 4" τοιαύτη; πάλιν οὖν τί ἡ τοιαύτη ζωή; 
Μ» Ά Ξ ne 
ἢ ἀγαθοῦ. ἀλλ᾽ οὐκ αὐτοῦ ἦν, ἀλλὰ ἐξ αὐτοῦ. ἀλλ᾽ εἰ ἐν 
“- a 3 ¢ 3 ’ὔ > 3 , cw cow la 
τῇ ζωῇ ἐκείνῃ ἐνίοιτο ἐξ ἐκείνου καὶ ἔστιν ἡ ὄντως ζωὴ, 
\ 2 ON ” > 2 , , = 3 \ 
Kal οὐδὲν ἄτιμον παρ᾽ ἐκείνου [λεκτέον εἶναι], καὶ 
< ᾽ ν» Ἂν ιν a 
καθὸ ζωή, ἀγαθὸν (λεκτέον) εἶναι, καὶ ἐπὶ vod δὴ τοῦ 


2 “- > tA 14 a ᾿ ὁ 3 a o 
ἀληθινοῦ ἀνάγκη λέγειν τοῦ πρώτου ἐκείνου, ὅτι 


- “ > ‘ Ν 
ἀγαθόν. καὶ δῆλον ὅτι καὶ εἶδος ἕκαστον ἀγαθὸν καὶ 


3 i mn ἫΝ Ν > / "“ f Ww 
ἀγαθοειδές, ἦ οὖν τι ἔχει ἀγαθόν, εἴτε κοινόν, εἴτε 
a é “4 ~ > ” + 
μᾶλλον ἄλλο, εἴτε τὸ μὲν πρώτως, τὸ δὲ τῷ ἐφεξῆς καὶ 
Zz 3 a \ > rd « oy ἫΝ 3 
δευτέρως. ἐπεὶ γὰρ εἰλήφαμεν ἕκαστον ὡς ἔχον ἤδη ἐν 
a 2 # 2 a 3 / ‘ ‘ ~ = 3 / ‘ 
τῇ οὐσίᾳ αὐτοῦ ἀγαθόν τι καὶ διὰ τοῦτο ἦν ἀγαθόν---καὶ 
γὰρ ἡ ζωὴ ἣν ἀγαθὸν οὐχ ἁπλῶς, ἀλλ᾽ ὅτι ἐλέγετο 
: , oe o> UP ime δεῖ 
ἀληθινὴ καὶ ὅτι παρ᾽ ἐκείνου, καὶ νοῦς ὁ ὄντως.---δεῖ τι 
ed ΔῈ νι κα ἃ Ὁ " ἊΝ ¢ 
τοῦ αὐτοῦ ἐν αὐτοῖς ὁρᾶσθαι. διαφόρων yap ὄντων, ὅταν 
4 > Ly 2 CJ ~ ’ 4 2 4 3 - 
τὸ αὐτὸ αὐτῶν κατηγορῆται, κωλύει μὲν οὐδὲν ἐν τῇ 
ΜΕΥ ας ἄς ., δ᾽ ἔστι λαβεῖ 
οὐσίᾳ αὐτῶν τοῦτο ἐνυπάρχειν, ὅμως δ᾽ ἔστι λαβεῖν 


3 ‘ \ -“ f 4. ‘ ‘ ~ > 3 > 6 ’ 
αὐτὸ χωρὶς τῷ λόγῳ, οἷον καὶ τὸ ζῷον ἐπ᾽ ἀνθρώπου 


Ξ- νΨ ‘OS A 2 Nw ‘ , Π ‘ 
καιίππου, και TO θερμὸν ἐπι ὕδατος και πυρος, TO μεν 


ε ta ‘ > ε 4 +7 4 ἢ 4 la ail 
ws γένος, τὸ δ᾽ ὡς τὸ μὲν πρώτως, τὸ δὲ δευτέρως" ἢ 
A ta μὰ © et «Ὁ λ ͵ὔ = > 6 / ἡ Φ΄.9 
ὁμωνύμως ἂν ἑκάτερον ἢ ἕκαστον λέγοιτο ἀγαθόν. dp 
4 > ¢ ~ ΕἸ a > a | 3 f ” ov 
οὖν ἐνυπάρχει τῇ οὐσίᾳ αὐτῶν τὸ ἀγαθόν; ἢ ὅλον 
- > Pd > 2 > \ 2 / “ Fe Ἢ 
ἕκαστον ἀγαθόν ἐστιν, οὐ καθ᾽ ἕν τὸ ἀγαθόν. πῶς οὖν; ἢ 


‘del. Theiler: ἡ H-S'. 
? Harder: ἡ Enn. 
IT gal. 
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the following: is life a good in that it is this very 
thing, life considered bare and stripped of all else? 
Rather, in that it is the life which comes from the 
Good. But does this “from the Good” mean anything 
else but that it is of a particular kind? Again, then, 
what is “life of a particular kind’’? It is life of the 
Good. But it was not life of the Good, but deriving 
from the Good. But if in that life the authentic life 
from that Good has entered and is, and nothing from 
that is valueless, it must be said to be good also in 
that it is life, and it is necessary to say also of that 
true and first Intellect that it is good; and it is clear 
also that each individual Form is good and has the 
form of good, in that, therefore, it has some good, 
either common, or more particularly one rather than 
another, or one primarily and another by succession 
and secondarily. For, since we took each Form as 
having something good in its substance, and it was 
good for this reason—for its life was not good simply 
as life, but because it was called true life and 
because it came from that Good, and Intellect 
because it was real Intellect—something of the same 
must be visible in them. For, as they are different, 
when the same thing is predicated of them there is 
nothing to prevent this being immanent in their 
substance, but all the same it is possible to take it 
separately in thought, as, for instance, “living 
thing” in man and horse, and “hot” in water and fire, 
in the one case as the genus, and in the other as one 
primarily and the other secondarily; otherwise each 
of them or each particular one of them would be 
called good equivocally. Is then the good immanent 
in their substance? Now, each of them is good as a 
whole; its good does not depend on just one constitu- 
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PLOTINUS: ENNEAD VIL. 7. 
ε ‘ 
40 ὡς μέρη; ἀλλὰ ἀμερὲς τὸ ἀγαθόν. ἢ ἕν μὲν αὐτό, οὑτωσὶ 
ὃ ‘ A © 2 9) ε , 
δὲ τόδε, οὑτωσὶ δὲ τόδε. καὶ γὰρ ἡ ἐνέργεια ἡ πρώτη 
~ ‘ A f 
ἀγαθὸν καὶ τὸ ἐπ᾽ αὐτῇ ὁρισθὲν ἀγαθὸν καὶ τὸ συνάμφω" 
‘ ‘ ‘ “ / ς > 2 “-“ Δ) @ é mn 2 > 
καὶ τὸ μὲν ὅτι γενόμενον ὑπ᾽ αὐτοῦ, τὸ δ᾽ ὅτι κόσμος ἀπ 
ὰ 1 ΩΣ 
αὐτοῦ, τὸ δ᾽ ὅτι συνάμφω. an’ αὐτοῦ οὖν, καὶ οὐδὲν 
κὸν τῶ, τὰν. i εὐ Se a δι ὦ enn) ων 
45 ταὐτόν, οἷον εἰ ἀπὸ τοῦ αὐτοῦ φωνὴ καὶ βάδισις καὶ 
κἄν, ee ι 
ἄλλο τι, πάντα κατορθούμενα. ἢ ἐνταῦθα, ὅτι τάξις καὶ 
" ἫΝ ify i ; 
ῥυθμός: ἐκεῖ δὲ τί; GAN’ εἴποι τις ἄν, ὡς ἐνταῦθα ὅλον εἰς 
a “ ‘ Ν “ἃ / 
τὸ καλῶς ἔξωθεν διαφόρων ὄντων τῶν περὶ ἃ ἡ τάξις, 
Δ ae Tr ee 
ἐκεῖ δὲ καὶ αὐτά. ἀλλὰ διὰ τί καὶ αὐτά; οὐ yap ὅτι ἀπ 
> ὥ “ , 2 a ὃ “ ‘ A - 
50 ἐκείνου δεῖ πιστεύοντας ἀφεῖναι" δεῖ μὲν γὰρ συγχωρεῖν 
nme a “ 
ἀπ᾽ ἐκείνου ὄντα εἶναι τίμια, ἀλλὰ ποθεῖ ὁ λόγος λαβεῖν, 
a Ἀν ΩΝ, πῶ 
κατὰ τί τὸ ἀγαθὸν αὐτῶν. 
2 A , yn ae) ͵ " 
19. *Ap’ οὖν τῇ ἐφέσει καὶ τῇ ψυχῇ ἐπιτρέψομεν τὴν 
a ΄ LY ’ 
κρίσιν καὶ τῷ ταύτης πάθει πιστεύσαντες τὸ ταύτῃ 
a 3 f 
ἐφετὸν ἀγαθὸν φήσομεν, διότι δὲ ἐφίεται οὐ ζητήσομεν; 
Ων αὶ oy ἐποβείξεις κ 
καὶ τί μὲν ἕκαστον, περὶ τούτου ἀποδείξεις κομιοῦμεν, 
2 - ‘ ul 
5 τὸ δ᾽ ἀγαθὸν τῇ ἐφέσει δώσομεν; ἀλλὰ πολλὰ ἄτοπα 
: κα t - st τ ἂν 9 , κα “ 
ἡμῖν φαίνεται. πρῶτον μέν, ὅτι Kal τὸ ἀγαθὸν ἕν τι τῶν 
͵ " li Μ 
περί. ἔπειτα, ὅτι πολλὰ τὰ ἐφιέμενα καὶ ἄλλα ἄλλων" 
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ent. Well then, are they good as parts? But the good 
is partless. Now, it is one itself, but is in this way, 
this particular good, and in that way, that. For the 
first activity is good and what is defined following 
upon it 15 good, and the pair of them together; and 
the one is good because it is brought into being by 
the Good, and the other because it is an ordered 
world which comes from it, and the last because it is 
both of them together. They come from the Good 
then, and not one of them is the same, as from the 
same [Form of man] talking and walking and a 
variety of other things come, all correct [according 
to the Form]. Now here below this is because there is 
order and rhythm: but why there in the intelligible? 
But one might say that here below always what 
brings about the excellence comes from outside, and 
the things with which the order is concerned are 
different [from the order], but there the things them- 
selves also are good. But why are they also good? 
For we should not just trust that it is because they 
come from that Good and give up; for we must agree 
that it is because they are from that Good that they 
are valuable, but the discussion is anxious to grasp 
the reason for their goodness. 

19. Shall we then hand over the decision to desire 
and to the soul and, trusting in this soul’s experi- 
ence, maintain that what is desired by this is good, 
and not enquire why it desires? And shall we pro- 
duce demonstrations of what each and every thing 
is, but commit the good to desire? But we see many 
absurdities in this. First, because the good also will 
become one of the accompaniments. Then, because 
there are many that desire, and different ones desire 
different things; how then shall we decide by the 
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πῶς οὖν κρινοῦμεν τῷ ἐφιεμένῳ, εἰ βέλτιον; GAN ἴσως 
οὐδὲ τὸ βέλτιον γνωσόμεθα τὸ ἀγαθὸν ἀγνοοῦντες. ἀλλὰ 
ἢ ae ar ae wee af 
dpa τὸ ἀγαθὸν ὁριούμεθα κατὰ τὴν ἑκάστου ἀρετήν; 
ἀλλ᾽ οὕτως εἰς εἶδος καὶ λόγον ἀνάξομεν, ὀρθῶς μὲν 
; ΤᾺΣ 28% , ὦ μὰ ἃ oie 
πορευόμενοι. ἀλλὰ ἐλθόντες ἐκεῖ τί ἐροῦμεν αὐτὰ ταῦτα 
ζητοῦντες πῶς ἀγαθά; ἐν μὲν γὰρ τοῖς χείροσιν, ὡς 


ἔοικε, γιγνώσκοιμεν ἂν τὴν φύσιν τὴν τοιαύτην καίτοι 


Ξ > ow > “ , ΑἹ > , - x 
οὐκ €youcay εἰλικρινῶς, ἐπειδὴ OU TPWTWS, Τῇ προς 


ἮΝ p * ‘ ἊΝ κι αὶ αι 
τὰ χείρω παραθέσει, ὅπου δὲ μηδέν ἐστι κακόν, αὐτὰ ὃ 
κῆρ αὶ oe ας Δ 5g on ἃ 
ἐφ᾽ ἑαυτῶν ἐστι τὰ ἀμείνω, ἀπορήσομεν. ἄρ᾽ οὖν, 
ἐπειδὴ (ὁ) λόγος τὸ διότι ζητεῖ, ταῦτα δὲ ἀγαθὰ παρ᾽ 
ἫΨ' "ας κα δ᾽ ἐπ MIR OE ὧϑ ἃ 
αὑτῶν, διὰ τοῦτο ἀπορεῖ τοῦ “'διότι᾽᾿ τὸ “᾿ὅτι᾽᾿ ὄντος; 
ἐπεὶ κἂν ἄλλο φῶμεν αἴτιον, τὸν θεόν, λόγου μὴ 
4 , ae A « ᾿ , ? A 3 ,ὔ ” 
φθάνοντος ἐκεῖ ὁμοίως ἡ ἀπορία. ov μὴν ἀποστατέον, εἰ 
>» © ‘ Ψ' é 
πῇ κατ᾽ ἄλλην ὁδὸν πορευομένοις τι φανείη. 
ΑἾ , - - - 
20. ᾿ὑπειδὴ τοίνυν ἀπιστοῦμεν ἐν τῷ παρόντι ταῖς 
> 4 \ a ψν " oy » fa 3. 4 
ὀρέξεσι πρὸς τὰς τοῦ τί ἐστιν ἢ ποῖόν ἐστι θέσεις," dpa 
ν ‘ , 4 a 
χρὴ πρὸς τὰς κρίσεις ἰέναι καὶ τὰς τῶν πραγμά- 
᾿ 
τῶν ἐναντιώσεις, οἷον τάξιν ἀταξίαν, σύμμετρον 
> ¢ « ra , ΕΣ , > i: 
ἀσύμμετρον, ὑγείαν νόσον, εἶδος ἀμορφίαν, οὐσίαν 
φθοράν, ὅλως συστασίαν ἀφάνισιν; τούτων γὰρ τὰ 
‘ a ad ae πὸ Ἢ ; 
πρῶτα καθ᾽ ἑκάστην συζυγίαν τίς dv ἀμφισβητήσειε μὴ 
’ > » - ° >on . ᾿ κ᾿ ᾿ 
οὐκ ἐν ἀγαθοῦ εἴδει εἶναι; εἰ δὲ τοῦτο, καὶ τὰ ποιητικὰ 
1 Gollwitzer: ἐκεῖ δὲ Enn. 


* Kirchhoff. 
* RP° (ad asseverandum Ficinus), Creuzer: θέσει Enn. 
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desirer whether the desired is better [than other 
objects of desire]? But perhaps we shall not even 
know the better if we are ignorant of the good. But 
shall we then define the good according to each 
thing’s excellence'? But in this way we shall refer to 
Form and reason-principle, certainly a correct man- 
ner of proceeding. But when we have got there, what 
are we going to say when we enquire how these very 
Forms are good? For in the things which are in- 
ferior, it seems likely, we might recognise the nature 
of this kind, though it is not in a pure state, since it 
does not exist primarily, by comparison with things 
which are [still] worse. But where there is nothing 
evil, but the Forms themselves by themselves are the 
better things, we shall be in difficulties. Is the dif- 
ficulty, then, there for this reason, that, since our 
rational discourse seeks the reason why but these 
are good in themselves, the “why” is the ‘that’? 
Since even if we also assert another cause, God, the 
difficulty remains all the same while our discourse 
has not arrived there. We must certainly not give up 
while there is any chance of something appearing if 
we proceed by another way. 

20. Since, then, we do not at present rely on our 
impulses for establishing what a thing is or what it is 
like, should we then turn to judgements and the 
oppositions of things, for instance order, disorder, 
symmetrical, unsymmetrical, health, sickness, form, 
shapelessness, substance, destruction, and in gen- 
eral coherence and dissolution? For who is there 
who would argue that the first of these in each pair 
is not in the form of good? But if this is so, it is 

'This is how Aristotle defines human good in 
Nicomachean Ethics A 7. 1098a16-17. 
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2 ~ 2 ¢ 2 > - rd tf 4 9 ‘J 4 
αὐτῶν ἀνάγκη ἐν ἀγαθοῦ μοίρᾳ τίθεσθαι. καὶ ἀρετὴ δὴ 
" “- ν ᾿ Aa 4 μ μὴ > 2 - 
καὶ νοῦς καὶ ζωὴ καὶ ψυχή, ἤ ye ἔμῴρων, ἐν ἀγαθοῦ 
Μ᾿ 4 ἮΝ 3 ’ td ot ὔ av = 3 
εἴδει: καὶ ὧν ἐφίεται τοίνυν ἔμῴρων ζωή. τί οὖν οὐ 
i f 2 - 4 ~ A 2 4 
στησόμεθα, φήσει τις, εἰς νοῦν Kal τοῦτο τὸ ἀγαθὸν 
yf Ν A 4 ee 4 ~ Mt μι Ξ 
θησόμεθα; καὶ γὰρ ψυχὴ καὶ ζωὴ νοῦ ἴχνη, καὶ τούτου 
a ᾿ ta ‘ , ,, " a , - 
ἐφίεται ψυχή. καὶ κρίνει τοίνυν καὶ ἐφίεται νοῦ, 
eo A ’ 2 3 Lan , ue ‘4 
κρίνουσα μὲν δικαιοσύνην ἀντ᾽ ἀδικίας ἄμεινον Kat 
τ > - Ἁ , μὲ ‘ - 5 - 
ἕκαστον εἶδος ἀρετῆς πρὸ κακίας εἴδους, καὶ τῶν αὐτῶν 
€ , Φ 4s ow 2442 > 4 - , 
ἡ προτίμησις, ὧν καὶ ἡ αἵρεσις. ἀλλ᾽ εἰ μὲν νοῦ μόνον 
ἐφίεται, τάχα ἂν πλείονος ἐδέησε λόγου δεικνύντων, ὡς 
3 "ΟΝ La ~ \ “ Ἂ, 3 i > - ᾿ 
οὐ τὸ ἔσχατον ὁ νοῦς καὶ νοῦ μὲν οὐ πάντα, ἀγαθοῦ δὲ 
πάντα. καὶ τῶν μὲν μὴ ἐχόντων νοῦν οὐ πάντα νοῦν 
f . \ a ow - > " Ww 
κτήσασθαι ζητεῖ, τὰ δ᾽ ἔχοντα νοῦν οὐχ ἵσταται ἤδη, 
ἀλλὰ πάλιν τὸ ἀγαθὸν ζητεῖ, καὶ νοῦν μὲν ἐκ λογισμοῦ, 
~ 4 » 
τὸ δ᾽ ἀγαθὸν καὶ πρὸ τοῦ λόγου. εἰ δὲ καὶ ζωῆς ἐφίεται 
ῃ o 2 4 # , 3 ne + ὡς " ” \ 
καὶ τοῦ ἀεὶ εἶναι καὶ ἐνεργεῖν, οὐχ ἣ νοῦς av εἴη τὸ 
ἐφετόν, ἀλλ᾽ ἦ ἀγαθὸν καὶ ἀπὸ ἀγαθοῦ καὶ εἰς ἀγαθόν" 
2 ‘ a ἢ 4 o 
ἐπεὶ καὶ ἡ ζωὴ οὕτως. 
21. Τί οὖν ἕν ὃν ἐν πᾶσι τούτοις ποιεῖ ἀγαθὸν 
μ * [4 é * 4 A - 4 
ἕκαστον; ὧδε τοίνυν τετολμήσθω:" εἶναι μὲν τὸν νοῦν καὶ 
τὴν ζωὴν ἐκείνην ἀγαθοειδῆ, ἔφεσιν δὲ εἶναι καὶ 
τούτων, καθόσον ἀγαθοειδῆ: ἀγαθοειδῇ δὲ λέγω τῷ τὴν 
A > 4 - 4 a - % 2 2 ~ 
μὲν τἀγαθοῦ εἶναι ἐνέργειαν, μᾶλλον δὲ ἐκ τἀγαθοῦ 
5 ca Ἁ 4 ” Ξ a 2 4 μὰ 3 
ἐνέργειαν, τὸν δὲ ἤδη ὁρισθεῖσαν ἐνέργειαν. εἶναι ὃ 
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necessary to put their makers also on the good side. 
And surely virtue and intelligence and life and soul, 
thinking soul at least, are in the form of good; and 
so, then, are what thinking life desires. Why then, 
someone will say, do we not stop at Intellect and 
posit this as the Good? For soul and life are traces of 
Intellect, and it is this Intellect that soul desires. 
And so in its judgements also it desires Intellect, 
judging righteousness better than unrighteousness, 
and preferring each form of virtue to the [corre- 
sponding] form of vice, and judging more valuable 
the same things which it chooses. But if it only 
desires Intellect, perhaps it might be in need of 
further reasoning to show that Intellect is not the 
ultimate and that not all things desire Intellect but 
all things desire the Good. And not all of the things 
which do not have intellect seek to gain possession 
of it, and the things that have intellect do not stop 
there, but again seek the Good, and they seek In- 
tellect from their reasoning, but the Good even 
before reason, And if they also seek life, and 
everlasting existence and activity, what they desire 
is not Intellect in so far as it is Intellect, but in so far 
as it is good and from the Good and directed to the 
Good: since this is so also with life. 

21. What therefore is it which is one in all these 
and makes each and every one of them good? Let us, 
then, make bold to say this: Intellect and that life of 
its are in the form of good and there is desire of these 
also in so far as they are in the form of good: ] mean 
“in the form of good” in the sense that life is the 
activity of the Good, or rather an activity from the 
Good, and Intellect is the activity already bounded 
and defined. But they are both filled full of glory and 
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» ‘ 4 4 > ah ᾿ ᾿ τ ‘ = ε 
αὐτὰ μεστὰ μὲν ἀγλαΐας καὶ διώκεσθαι ὑπὸ ψυχῆς, ὡς 
a 2 ee, a Ὡς — ; oe rere 
ἐκεῖθεν καὶ πρὸς ἐκεῖνα αὖ" ὡς τοίνυν οἰκεῖα, ἀλλ᾽ οὐχὶ 
ἀγαθά' ἀγαθοειδῇ δὲ ὄντα οὐδὲ ταύτῃ ἀπόβλητα εἶναι. 

‘ 4 » - » 4 > 1 ” a ~ ca > 
TO yap οἰκεῖον, εἰ μὴ ἀγαθὸν εἴη, οἰκεῖον μέν ἐστι, 

é ἂν ΠΝ ee ; ὰ ict 
φεύγει δέ τις auto: ἐπεὶ Kal ἄλλα πόρρω ὄντα καὶ κάτω 
f " ’ \ ἡ » ‘ow ε ta > 
κινήσειεν ἄν. γίνεται δὲ πρὸς αὐτὰ ἔρως ὁ σύντονος οὐχ 
5 i > 4 ova κα a ae eee ἣρ τὰ 
ὅταν ἡ ἅπερ ἐστίν, ἀλλ᾽ ὅταν ἐκεῖθεν ἤδη ὄντα ' ἅπερ 
2 ‘ ” , τ i) 2 4 - ᾿ 
ἐστὶν ἄλλο προσλάβῃ. οἷον γὰρ ἐπὶ τῶν σωμάτων 
“x , # 5 ἘΝ " : 
φωτὸς ἐμμεμιγμένου ὅμως δεῖ φωτὸς ἄλλου, ἵνα καὶ 
ne ee ae 1pm Κ See ΣΑΣ Δ 
φανείη τὸ ἐν αὐτοῖς χρῶμα τὸ φῶς, οὕτω τοι δεῖ καὶ ἐπὶ 

- > ~ y 4 “ 2 / ‘ ΤᾺ 
τῶν ἐκεῖ καίπερ πολὺ φῶς ἐχόντων φωτὸς κρείττονος 
a -" - " - 
ἄλλου, ἵνα κἀκεῖνα καὶ ὑπ᾽ αὐτῶν καὶ ὑπ᾽ ἄλλου ὀφθῇ. 

22, Ὅταν οὖν τὸ φῶς τοῦτό τις ἴδῃ, τότε δὴ καὶ 

- 3 > a Ν \ a \ ~ 3 re a 2 
κινεῖται ἐπ᾿ αὐτὰ καὶ τοῦ φωτὸς τοῦ ἐπιθέοντος ἐπ᾿ 

3 - A / 3 ͵ " 2 42 « 
αὐτοῖς γλιχόμενος εὐφραίνεται, ὥσπερ κἀπὶ τῶν 
3 - / » “ 3 4 ε 
ἐνταῦθα σωμάτων οὐ τῶν ὑποκειμένων ἐστὶν ὁ ἔρως, 
ἀλλὰ τοῦ ἐμφανταζομένου κάλλους ἐπ᾽ αὐτοῖς. ἔστι γὰρ 
“ " A » yp « « Fy ῃ Η , 
ἕκαστον 6 ἐστιν ἐφ᾽ αὑτοῦ: ἐφετὸν δὲ γίνεται 
᾽ ’ ΓΝ ae) « κ : ‘a 
ἐπιχρώσαντος αὐτὸ τοῦ ἀγαθοῦ, ὥσπερ χάριτας δόντος 

> - " 2 ‘ » , " 4 , 4 
αὐτοῖς Kal εἰς τὰ ἐφιέμενα ἔρωτας. καὶ τοίνυν ψυχὴ 
λαβοῦσα εἰς αὐτὴν τὴν ἐκεῖθεν ἀπορρο ὴν κινεῖται 

13 ‘ oo , ν ν᾿ 
καὶ ἀναβακχεύεται καὶ οἴστρων πίμπλαται καὶ ἔρως 

1 Fs (= Ficinus): ὃν Enn. 


? Beutler: καὶ Enn. 
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are pursued by the soul because it comes from them 
and again is directed to them; as akin then, but not 
as good; but since they are in the form of good, not to 
be rejected for this reason. For what is akin to one, if 
it is not good, is indeed akin, but one avoids it; since 
[if it was otherwise] other things also which are far 
off and deep below might move one to desire. But 
there comes to be the intense kind of love for them 
not when they are what they are but when, being 
already what they are, they receive something else 
from there beyond. For just as with bodies, though 
light is mixed into them, all the same there is need of 
another light for the light, the colour, in them to 
appear, so with the things there in the intelligible, 
though they possess much light, there is need of 
another greater light that they may be seen both by 
themselves and by another. 

22. When anyone, therefore, sees this light, then 
truly he is also moved to the Forms, and longs for the 
light which plays upon them and delights in it, just 
as with the bodies here below our desire is not for 
the underlying material things but for the beauty 
imaged upon them. For each is what it is by itself, 
but it becomes desirable when the Good colours it, 
giving a kind of grace to them and passionate love to 
the desirers. Then the soul, receiving into itself an 
outflow from thence, is moved and dances wildly and 
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γίνεται. mpd τοῦδε οὐδὲ πρὸς τὸν νοῦν κινεῖται, καίπερ 
καλὸν ὄντα" ἀργόν τε γὰρ τὸ κάλλος αὐτοῦ, πρὶν τοῦ 
: ὩΣ ἀῶ ; : j ; Ἢ ὲ 
ἀγαθοῦ φῶς λάβῃ, ὑπτία τε ἀναπέπτωκεν ἡ 
ψυχὴ παρ᾽ αὑτῆς καὶ πρὸς πᾶν ἀργῶς ἔχει καὶ παρόντος 
νοῦ ἐστι πρὸς αὐτὸν νωθής. ἐπειδὰν δὲ ἥκη εἰς αὐτὴν 
ὥσπερ θερμασία ἐκεῖθεν, ῥώννυταί τε καὶ ἐγείρεται καὶ 
ὄντως πτεροῦται καὶ πρὸς τὸ παρακείμενον καὶ πλησίον 
καίπερ ἐπτοημένη ὅμως πρὸς ἄλλο οἷον τῇ μνήμῃ 
μεῖζον κουφίζεται. καὶ ἕως τί ἐστιν ἀνωτέρω τοῦ 
παρόντος, αἴρεται φύσει ἄνω αἰρομένη ὑπὸ τοῦ δόντος 
τὸν ἔρωτα. καὶ νοῦ μὲν ὑπεραίρει, οὐ δύναται δὲ ὑπὲρ τὸ 
Ε j} 4 oO - " a , 4 « a 2" Oo. 
ἀγαθὸν δραμεῖν, ὅτι μηδέν ἐστι τὸ ὑπερκείμενον. ἐὰν δὲ 
μένῃ ἐν νῷ, καλὰ μὲν καὶ σεμνὰ θεᾶται, οὔπω μὴν ὃ 
- a ~ 

ζητεῖ πάντη ἔχει. οἷον yap προσώπῳ πελάζει καλῷ μέν, 
οὔπω δὲ ὄψιν κινεῖν δυναμένῳ, ᾧ μὴ ἐμπρέπει χάρις 
ἐπιθέουσα τῷ κάλλει. διὸ καὶ ἐνταῦθα φατέον μᾶλλον τὸ 
κάλλος τὸ ἐπὶ τῇ συμμετρίᾳ ἐπιλαμπόμενον ἢ τὴν 
συμμετρίαν εἶναι καὶ τοῦτο εἶναι τὸ ἐράσμιον. διὰ τί 
γὰρ ἐπὶ μὲν ζῶντος προσώπου μᾶλλον τὸ φέγγος τοῦ 
καλοῦ, ἴχνος δ᾽ ἐπὶ τεθνηκότος καὶ μήπω τοῦ προσώπου 

'Plotinus in this chapter is, as so often, inspired by 
the myth in Plato’s Phaedrus 246A ff. He refers here 
particularly to the description of the soul in love in 251B. 
The phrase “falls flat on its back” in line 12 also comes 
from the myth (254B8), but the context is startlingly 
different. In Plato the charioteer of the soul falls back in 
reverence when he is reminded by the beauty of the beloved 
of the Form of beauty which he once saw, and drags his 


horses back with him. In Plotinus the soul lies back in 
boredom and indifference if it does not see over the Forms 
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is all stung with longing and becomes love.’ Before 
this it is not moved even towards Intellect, for all its 
beauty; the beauty of Intellect is inactive till it 
catches a light from the Good, and the soul by itself 
“falls flat on its back” and is completely inactive 
and, though Intellect is present, is unenthusiastic 
about it. But when a kind of warmth from thence 
comes upon it, it gains strength and wakes and is 
truly winged; and though it is moved with passion 
for that which lies close by it, yet all the same it rises 
higher, to something greater which it seems to re- 
member. And as long as there is anything higher 
than that which is present to it, it naturally goes on 
upwards, lifted by the giver of its love.? It rises above 
Intellect, but cannot run on above the Good, for 
there is nothing above. But if it remains in Intellect 
it sees fair and noble things, but has not yet quite 
grasped what it is seeking. lt is as if it was in the 
presence of a face which is certainly beautiful, but 
cannot catch the eye because it has no grace playing 
upon its beauty. So here below also beauty is what 
illuminates good proportions rather than the good 
proportions themselves, and this is what is lovable. 
For why is there more light of beauty on a living 
face, but only a trace of it on a dead one, even if its 


the light which comes from beyond them, from the Good. 
On the significance of this chapter and its relationship to 
some equally startling remarks on the beauty of the World 
of Forms in V. 5. 12 see my "Beauty and the Discovery of 
Divinity in the Thought of Plotinus” (Plotinian and 
Christian Studies XIX). 

* This is the clearest statement by Plotinus of something 
implicit in his whole system, that our desire to return to the 
Good is given by the Good. 
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3 ‘ ἃ 
ταῖς σαρξὶ καὶ ταῖς συμμετρίαις μεμαρασμένου; καὶ 
τῶν ἀγαλμάτων δὲ τὰ ζωτικώτερα καλλίω, κἂν 
᾿ "τ > "ον , yA ’ - 
συμμετρότερα τὰ ἕτερα ἧ; καὶ αἰσχίων ζῶν καλλίων τοῦ 
ἐν ἀγάλματι καλοῦ; ἢ ὅτι τοδὶ ἐφετὸν μάλλον" τοῦτο δ᾽ 
ὅτι ψυχὴν ἔχει" τοῦτο δ᾽ ὅτι ἀγαβθοειδέστερον' τοῦτο δ᾽ 
“ > - 3 é ν᾿ / ἢ, Ι 
ὅτι ἀγαθοῦ ἀμῃγέπῃ φωτὶ κέχρωσται καὶ χρωσθεῖσα 
ν᾿ / 4 2? , ἜΣ: ΓΝ ἊΝ 
ἐγήγερται καὶ ἀνακεκούφισται καὶ ἀνακουφίζει ὃ ἔχει, 
ye Γ a mw " o Ἂν καὶ ν᾿ , 
καὶ ὡς οἷόν τε αὐτῷ ἀγαθοποιεῖ αὐτὸ καὶ ἐγείρει. 
P Pt ἃ ἃ. ΧᾺ 
23. ᾽Εκεῖ δή, ὃ ψυχὴ διώκει, καὶ ὃ νῷ φῶς παρέχει 
3 een ἃ a a or ’ 
καὶ ἐμπεσὸν αὑτοῦ ἴχνος κινεῖ, οὔτοι δεῖ θαυμάζειν, 
5 ‘ j P F ι 2. . 
εἰ τοιαύτην δύναμιν ἔχει ἕλκον πρὸς αὐτὸ καὶ 
3 , 2 , , Lid A 2 ᾿ 
ἀνακαλούμενον ἐκ πάσης πλάνης, ἵνα πρὸς αὐτὸν 
2 , Ἔ ow ΜΝ G4 
ἀναπαύσαιτο. εἰ yap ἔκ Tov τὰ πάντα, οὐδέν ἐστι 
al 3 - > a o 4 a ‘ \ a fal 
κρεῖττον αὐτοῦ, ἐλάττω δὲ πάντα, τὸ δὴ ἄριστον τῶν 
ΝΜ - > A 3 , > 4 4 2 - ‘ ~ 
ὄντων πῶς οὐ τὸ ἀγαθόν ἐστι; καὶ μὴν εἰ δεῖ τὴν τοῦ 
' A sh , , Ά. toa να α 
ἀγαθοῦ φύσιν αὐταρκεστάτην τε εἶναι αὑτῇ καὶ ἀνενδεᾶ 
" « . , , “ ν ” , ΠῚ 
ἄλλου ὁτουοῦν παντός, τίνα ὧν ἄλλην ἢ ταύτην οὖσαν 
“ fn ‘ . " -: ἡ > “ . ΄ 
εὕροι τις, ἣ πρὸ τῶν ἄλλων ἦν ὅπερ ἦν, ὅτε μηδὲ κακία 
rey 8 3 it fn εὐ os 
aw ἦν; εἰ δὲ τὰ κακὰ ὕστερον ἐν τοῖς μηδὲ καθ᾽ ἕν 
ῇ ‘ . 3 ae, ΠῚ 
τούτου μετειληφόσι καὶ ἐν τοῖς ἐσχάτοις καὶ οὐδὲν 
᾿ , - “- - 
ἐπέκεινα τῶν κακῶν πρὸς τὸ χεῖρον, ἐναντίως ἂν ἔχοι 
4 ἣ \ > , > 4 ν , Ν 
τὰ κακὰ πρὸς αὐτὸ οὐδὲν ἔχοντα μέσον πρὸς 
> ,ὔ AS ca 3 " a bal " δ 1 3 
ἐναντίωσιν. τὸ ἄρα ἀγαθὸν τοῦτο ἂν εἴη" ἢ γὰρ οὐκ 
Ν a * f wt 5 é ~ bul ‘ 3 
ἔστιν ὅλως ἀγαθόν, ἢ, εἰ ἀνάγκη εἶναι, τοῦτο ἂν καὶ οὐκ 
ἄλλο εἴη. εἰ δέ τις λέγοι μὴ εἶναι, οὐδὲ κακὸν ἂν εἴη" 
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flesh and its proportions are not yet wasted away? 
And are not the more lifelike statues the more 
beautiful ones, even if the others are better propor- 
tioned? And is not an uglier living man more beauti- 
ful than the beautiful man in a statue? Yes, because 
the living is more desirable; and this is because it 
has soul; and this is because it has more the form of 
good; and this means that it is somehow coloured by 
the light of the Good, and being so coloured wakes 
and rises up and lifts up that which belongs to it, and 
as far as it can makes it good and wakes it. 

23. There, surely, one need not wonder if that 
which the soul pursues and which gives light to 
Intellect and in falling upon it stirs a trace of itself 
has so great a power, and draws to itself and calls 
back from all wandering to rest beside it. For if there 
is something from which all things come, there is 
nothing stronger than it, but all things are less than 
it. How can the best of realities possibly not be the 
Good? And furthermore, if the nature of the Good 
must be completely sufficient to itself and without 
need of anything else at all, what other nature than 
this could anyone find, which was what it was before 
the others, when there was not yet any badness? But 
if the evils come later, in things which do not 
participate in this Good in any way at all, and on the 
very last and lowest level, and there is nothing 
beyond the evils on the worse side, the evils would be 
opposed to it without any middle term for the oppo- 
sition. This then would be the Good; for either there 
is no Good at all, or, if it is necessary that there is, it 
would be this and not something else. But if someone 
says that there is not, then there would be no evil 
either; so things would be by nature indifferent for 
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γᾶν ἢ » 1 ow P 
ἀδιάφορα dpa πρὸς αἵρεσιν τῇ φύσει" τοῦτο δ᾽ ἀδύνατον. 
a > ν ~ 
ἃ δ᾽ ἄλλα λέγουσιν ἀγαθά, εἰς τοῦτο, αὐτὸ δὲ εἰς οὐδέν. 

a bs - - - ᾿ 
τί οὖν ποιεῖ τοιοῦτον ὄν; ἢ ἐποίησε νοῦν, ἐποίησε ζωήν, 
“Ἔ , Α β 
ψυχὰς ἐκ τούτου καὶ τὰ ἄλλα, ὅσα λόγου ἢ νοῦ ἢ ζωῆς 
La o go. FA 1} ‘ > ta , bal 
μετέχει. ὃ δὴ τούτων πηγὴ Kal ἀρχή, τίς ἂν 
: a : ; : Gs 

εἴποι, ὅπως ἀγαθὸν Kal ὅσον; ἀλλὰ τί viv ποιεῖ; ἢ καὶ 

νῦν σῴζει ἐκεῖνα καὶ νοεῖν ποιεῖ τὰ νοοῦντα καὶ ζῆν τὰ 
x yy ‘ 

ζῶντα, ἐμπνέον νοῦν, ἐμπνέον ζωήν, εἰ δέ τι μὴ δύναται 

ζῆν, εἶναι. 
‘TT =p. ὲ . 
24. Ἡμᾶς δὲ τί ποιεῖ; ἢ πάλιν περὶ τοῦ φωτὸς 

λέ A WN ee ἢ β 5 
ἔγωμεν τί τὸ φῶς, ᾧ καταλάμπεται μὲν νοῦς, 

eT ϑν ΝΜ 
μεταλαμβάνει δὲ αὐτοῦ ψυχή. ἢ τοῦτο νῦν εἰς ὕστερον 
? , » / ’ ~ Δ 3 , > Ψ 
ἀφέντες εἰκότως ἐκεῖνα πρότερον ἀπορήσωμεν. ἄρά γε 
\ » , ” > ν 

τὸ ἀγαθόν, ὅτι ἐστὶν ἄλλῳ ἐφετόν, ἔστι καὶ λέγεται 
3 y f \ col 

ἀγαθόν, καί τινι μὲν ὃν ἐφετόν τινι ἀγαθόν, πᾶσι δὲ ὃν 

“ A , ᾿ \ ᾿ θ i a) ᾿ 4 ia 
τοῦτο λέγομεν εἶναι τὸ ἀγαθόν; ἢ μαρτύριον μὲν ἄν τις 
- ᾿ “ Φ ~ 

τοῦτο ποιήσαιτο τοῦ εἶναι ἀγαθόν, δεῖ δέ ye φύσιν αὐτὸ 

᾿ 3 ‘ uw - an 

TO ἐφετὸν ἔχειν τοιαύτην, ws δικαίως av τυχεῖν τῆς 

, ͵ ‘ - 

τοιαύτης προσηγορίας. καὶ πότερα τῷ τι δέχεσθαι τὰ 
> ’ » la bal a la > ~ ‘ 3 , 

ἐφιέμενα ἐφίεται ἢ τῷ χαίρειν αὐτῷ; καὶ εἰ μέν τι 

᾿ ᾽ - - 

δέχεται, τί τοῦτο; εἰ δὲ τῷ χαίρειν, διὰ τί τούτῳ, ἀλλὰ 

Ao yoo ® “ 
μὴ ἄλλῳ τινί; ἐν ᾧ δὴ καὶ πότερα τῷ οἰκείῳ τὸ ἀγαθὸν ἢ 


ἄλλῳ τινί. καὶ δὴ καὶ πότερα τὸ ἀγαθὸν ὅλως ἄλλου 


1 ΤΉ phrase is taken from Phaedrus 245C9. But Plato 
uses it there of soul as “source and principle” of movement 
to all else. 


160 


THE FORMS AND THE GOOD 


our choice; but this is impossible. But what others 
call goods are referred to this, but it itself is referred 
to nothing. What then does it make, if it is like this? 
It made Intellect, it made life, and from Intellect the 
souls and all else that has a share in reason or 
intellect or life. Then, surely, what is “source and 
principle”! of these, how could one say in what way 
and how greatly it is good? But what is it making 
now? Now as well it is keeping those things in being 
and making the thinking things think and the living 
things live, inspiring thought, inspiring life and, if 
something cannot live, existence. 

24. But what does it make us? Either let us speak 
again of the light and say what that light is by which 
Intellect is illuminated and in which Soul has a part. 
Or else let us leave this till afterwards? and, as is 
reasonable, deal first with the following difficulties. 
Is the Good good, and does it have that name, 
because it is desirable for another, and is it good for 
one because it is desirable for one, but because it is 
this for all we say that it is the Good? Now one might 
offer this as evidence that the Good exists, but surely 
the object of desire itself must have such a nature 
that it is right to call it this. And do its desirers 
desire it because they receive something, or because 
they delight in it? And if they receive something, 
what is it? But if it is because of delight, why do they 
delight in this and not in something else? And in this 
the question is certainly involved whether the good 
is so by kinship or by something else. And, indeed, 
the further question whether the good is altogether 
the good of another, or whether the good is good for 


2 Ch. 31 onwards. 
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2 # μὴ Ν ς ~ a 3 4 > ΄ 2 com “ἃ 
ἐστίν, ἢ καὶ αὑτῷ τὸ ἀγαθὸν ἀγαθόν ἐστιν! ἢ ὃ ἂν ἦ 
3 f ἐ - 4 > μὲ wn \ 3 > w 4 
ἀγαθόν, αὐτῷ μὲν οὐκ ἔστιν, ἄλλου δὲ ἐξ ἀνάγκης; καὶ 
τίνι φύσει ἀγαθόν ἐστιν; ἔστι δέ τις φύσις, ἧ μηδὲν 
᾿ ᾿ > 2 4, " » 2 t A fo ow 
ἀγαθὸν €OTL, κακεινὸ δὲ ΘΚ ἀφετέον, o Tay αν τις 
δυσχεραντικὸς ἀνὴρ εἴποι, ὡς “ὑμεῖς, ὦ οὗτοι, τί δὴ 
ἀποσεμνύνετε τοῖς ὀνόμασιν᾽' ἄνω καὶ κάτω ζωὴν 
La 4 ͵ ν ” > Ν f , 
ἀγαθὸν λέγοντες καὶ νοῦν ἀγαθὸν λέγοντες καί τι 
3 bol ta f 3 Ὥ ye ” > 4 wt hal re 
ἐπέκεινα τούτων; τί γὰρ ἂν Kal ὁ νοῦς ἀγαθὸν εἴη; ἢ τί ὁ 
«NMR sy ΩΝ αὶ ΜΝ ᾿ 
νοῶν τὰ εἴδη αὐτὰ ἀγαθὸν ἔχοι αὐτὸ ἕκαστον θεωρῶν; 
ἠπατημένος μὲν γὰρ ἂν καὶ ἡδόμενος ἐπὶ τούτοις τάχα 
ἂν ἀγαθὸν λέγοι καὶ τὴν ζωὴν ἡδεῖαν οὖσαν" στὰς δ᾽ ἐν 
Se " ΜΡ ie ee ee 
τῷ ἀνήδονος εἶναι διὰ τί ἂν φήσειεν ἀγαθά; ἢ τὸ αὐτὸν 
> \ a a 4 , sow 
εἶναι; Ti yap ἂν ἐκ τοῦ εἶναι καρπώσαιτο; ἢ τί av 
, ᾿ “4 woe . > ῃ 4 4 
διαφέροι ἐν τῷ εἶναι ἢ ὅλως μὴ εἶναι, εἰ μή τις τὴν πρὸς 
coy , 1 δ . er a ᾽ 1 
αὐτὸν φιλίαν αἰτίαν τούτων θεῖτο; ὥστε διὰ ταύτην τὴν 
> é = ) - “- 
ἀπάτην φυσικὴν οὖσαν καὶ τὸν φόβον τῆς φθορᾶς τὴν 
, ἃ ‘ " 
τῶν ἀγαθῶν νομισθῆναι θέσιν. 
25. Ὃ μὲν οὖν Πλάτων ἡδονὴν τῷ τέλει μιγνὺς καὶ 
\ 3 ε 2 - “ OLD ” f , 7 > 
τὸ ἀγαθὸν οὐχ ἁπλοῦν οὐδὲ ἐν νῷ μόνῳ τιθέμενος, ὡς ἐν 
- , La , μ᾿ 5 fa PA - 
τῷ Φιλήβῳ γέγραπται, τάχα ἂν αἰσθόμενος ταύτης τῆς 
a r ν᾽ tA 3 * x om 4 fi 1 3 A 
ἀπορίας οὔτε παντάπασιν ἐπὶ τὸ ἡδὺ τίθεσθαι τὸ ἀγαθὸν 


" " ri 
PRM: ὄμμασιν Enn, 


*Plotinus is rather more sympathetic than might be 
expected to this down-to-earth and anti-metaphysical 
person. He gives him here a good, forcible statement of his 
case, and answers him seriously and carefully in ch. 29, 
where he indicates (lines 21-22) that he and this awkward 
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itself; or is whatever may be good not good for itself, 
but necessarily the good of another? And for what 
nature is it good? And is there any nature for which 
nothing is good? And we must not leave out the 
following remarks which some cantankerous person 
might make,! “Really, you people, why do you use 
this pompous language up and down and all around, 
saying life is good, and intellect is good, and some- 
thing transcending these? For why should intellect 
be good? Or what good could the thinker of the 
Forms have as he contemplates each of them? If he 
takes a deceptive pleasure in them he might perhaps 
say intellect was good, and life, because it was 
pleasant; but if he is stuck in a pleasureless state, 
why should he say they are good? Is it because he 
exists? What then would he gain from existence? 
What difference would there be in existing or altog- 
ether not existing, unless one makes affection for 
oneself the reason for all this? In that case it would 
be this natural deception and the fear of dissolution 
which would account for the acceptance of the 
supposition of goods.” 

25. Plato, then, who mixes pleasure into the end- 
object and does not posit the good as simple or in 
intellect alone, as it is written in the Philebus,? 
perhaps because he was aware of this difficulty was 
not inclined to place the good altogether in the 
pleasant—and in this he was right—nor did he think 


character have at least this in common, that the good of 
Intellect is not enough for them by itself. 

*The passages in Plato’s Philebus which Plotinus is 
discussing in this chapter (21D-22A and 61B-D) are 
important, in his understanding of them, for his thought 
about Intellect and the Good. 
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ἐτράπετο, ὀρθῶς ποιῶν, οὔτε τὸν νοῦν ἀνήδονον ὄντα 
φήθη δεῖν θέσθαι ἀγαθὸν τὸ κινοῦν ἐν αὐτῷ οὐχ ὁρῶν. 
τάχα δὲ οὐ ταύτῃ, ἀλλ᾽ ὅτι ἠξίου τὸ ἀγαθὸν ἔχον φύσιν 
ἐν αὑτῷ τοιαύτην δεῖν ἐξ ἀνάγκης χαρτὸν εἶναι, τό τε 
ἐφετὸν τῷ τυγχάνοντι καὶ τυχόντι πάντως ἔχειν τὸ 
χαίρειν, ὥστε, ᾧ μὴ τὸ χαίρειν, ἀγαθὸν μηδὲ εἶναι, καὶ 
ὥστε, εἰ τὸ χαίρειν τῷ ἐφιεμένῳ, TH πρώτῳ μὴ εἶναι" 
ὥστε μηδὲ τὸ ἀγαθόν. καὶ οὐκ ἄτοπον τοῦτο: αὐτὸς γὰρ 
οὐ τὸ πρῶτον ἀγαθὸν ἐζήτει, τὸ δὲ ἡμῶν, καὶ ὅλως 
ἑτέρου ὄντος ἔστιν αὐτῷ ἕτερον ὃν αὐτοῦ, ἐλλειποῦς 
ὄντος αὐτοῦ καὶ ἴσως συνθέτου: ὅθεν καὶ τὸ ἔρημον 

" , ‘ Mu 2 ΄ ΕΣ 3 τ ς ΄ = , 
καὶ μόνον μηδὲν ἔχειν ἀγαθόν, ἀλλ᾽ εἶναι ἑτέρως καὶ 
μειζόνως. ἐφετὸν μὲν οὖν δεῖ τὸ ἀγαθὸν εἶναι, οὐ μέντοι 
τῷ ἐφετὸν εἶναι ἀγαθὸν γίγνεσθαι, ἀλλὰ τῷ ἀγαθὸν 
εἶναι ἐφετὸν γίγνεσθαι. Gp’ οὖν τῷ μὲν ἐσχάτῳ ἐν τοῖς 
οὖσι τὸ πρὸ αὐτοῦ, καὶ ἀεὶ ἡ ἀνάβασις τὸ ὑπὲρ ἕκαστον 
διδοῦσα ἀγαθὸν εἶναι τῷ ὑπ᾽ αὐτὸ, εἰ ἡ ἀνάβασις οὐκ 
ἐξίσταιτο τοῦ ἀνάλογον, ἀλλὰ ἐπὶ μεῖζον ἀεὶ προχωροῖ; 
τότε δὲ στήσεται ἐπ᾽ ἐσχάτῳ, μεθ᾽ ὃ οὐδέν ἐστιν εἰς τὸ 
ἄνω λαβεῖν, καὶ τοῦτο τὸ πρῶτον καὶ τὸ ὄντως καὶ τὸ 
μάλιστα κυρίως ἔσται, καὶ αἴτιον δὲ καὶ τοῖς ἄλλοις. 

" 4 La ‘ > 4 "» rd 

τῇ μὲν γὰρ ὕλῃ τὸ εἶδος---εἰ γὰρ αἴσθησιν λάβοι, 
ἀσπάσαιτ᾽ ἄν---τῷ δὲ σώματι ψυχή---καὶ γὰρ οὐδ᾽ ἂν 


1 The phrase is again taken from the Philebus (63B7-8) 
but can only be applied to the Good by a very strained 
exegesis. 

2 Plotinus speaks, in the treatises in which he deals with 
matter, of matter desiring form or soul or good (I. 8. 14. 
35-36; IIT. 6. 11. 32, 14. 9-10). But in 1. 8 and III. 6 he goes to 
considerable trouble to show that matter can never really 
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that he ought to posit intellect which was without 
pleasure as the good, since he did not see what there 
was in it to move [us to desire it]. But perhaps it was 
not for this reason, but because he thought it right 
that the good, since it had such a nature in itself, 
should of necessity be delightful, and that the de- 
sired object must altogether hold delight for the one 
who 15 attaining or has attained it, so that who does 
not have delight does not have good, and so that, if 
delight belongs to the desirer, it does not belong to 
the First; so that neither does the good. And this is 
not unreasonable; for Plato himself [here] was not 
looking for the First Good, but for our good, and 
since this is altogether different, there is for him a 
Good other than it; for it is deficient, and perhaps 
composite; this is why he says that the “solitary and 
alone”! has nothing good in it, but is [the Good] in 
another, greater way. The Good, therefore, must be 
desirable, but must not become good by being desir- 
able, but become desirable by being good. Is it then 
so that the good for the last and lowest among beings 
is what lies before it, and there is a continuous 
ascent which gives that above a thing to be good for 
what is below it, on the assumption that the ascent 
never gets beyond relative proportion, but goes on 
for ever to greater good? But it will come to a stop at 
the ultimate, at that after which one cannot grasp 
anything higher, and this is the First and the really 
good and the Good in the strictest sense, and the 
cause also of the other goods. For form is the good 
for matter—for if it were conscious, it would wel- 
come it?—and soul for body—for without it it could 
receive form or be changed by it from its own evil nature. 
Cp. ch, 28 lines 1-12 and n. 1, p. 173. 
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> - 4 > é » ‘ ‘ 
εἴη οὐδ᾽ av σῴζοιτο--ψυχῇ δὲ ἀρετή. ἤδη δὲ Kat 
ΡΝ 5 5 ἐκ sorters ἂν δὲ , 

ἀνωτέρω νοῦς καὶ ἐπὶ τούτῳ ἣν δή φαμεν πρώτην 
2 » vs 

φύσιν. καὶ δὴ καὶ τούτων ἕκαστον ποιεῖν τι εἰς τὰ ὧν 
, , op? w ͵ 

ἀγαθά ἐστι, τὰ μὲν τάξιν καὶ κόσμον, τὰ δ᾽ ἤδη ζωήν, 

a. A ΠῚ a a Ny , “ 

80 τὰ δὲ φρονεῖν καὶ ζῆν εὖ, τῷ δὲ νῷ τὸ ἀγαθόν, ὅ φαμεν 
ἡ ἃ μῶν, ὦ Le ας. 6g We ok 
καὶ εἰς τοῦτο ἥκειν, Kal ὅτι ἐνέργεια ἐξ αὐτοῦ, καὶ ὅτι 

΄- - ὡ ia ΕἾ οἷς >? f 
καὶ νῦν δίδωσί {τι} } φῶς λεγόμενον" ὃ δὴ τί ποτ᾽ ἐστίν, 
ὕστερον. 

᾿ς, ἡ ἃ ὦ 

26. Καὶ δὴ τὸ πεφυκὸς αἰσθάνεσθαι παρ᾽ αὐτόν, εἰ 
” 3 -“ \ 3 , , ‘ λ 4 7 ” ta 
ἥκει αὐτῷ τὸ ἀγαθόν, γινώσκειν καὶ λέγειν ἔχειν. τί 
“ © ,ὔ > ἃ 
οὖν, εἰ ἠπάτηται; δεῖ ἄρα τινὰ εἶναι ὁμοίωσιν, καθ᾽ ἣν 

5 δ eae ae [38 

ἠπάτηται. εἰ δὲ τοῦτο, ἐκεῖνο ἀγαθὸν ἂν αὐτῷ εἴη [ἀφ 
ἥ ἃ .2 2.25 , κα 2 δα “ 247 πῶς 

5 οὗ ἠπάτηται]"" ἐπεὶ καί, ὅταν ἐκεῖνο ἥκῃ, ἀφίστατα 

ἃ » κα ἃ . 

ad’ οὗ ἠπάτηται. καὶ ἡ ἔφεσις δ᾽ αὐτοῦ ἑκάστου καὶ ἡ 
-“ ‘ ς / - A ‘ 
ὠδὶς μαρτυρεῖ, ὅτι ἔστι τι ἀγαθὸν ἑκάστου. τοῖς μὲν yap 
2: ΤᾺ “ΑΝ ας ἃ ὩΣ ἃ Δ 
ἀψύχοις map’ ἄλλου τοῦ ἀγαθοῦ αὐτοῖς ἡ δόσις, τῷ δὲ 
4 > f A ‘ 
ψυχὴν ἔχοντι ἡ ἔφεσις τὴν δίωξιν ἐργάζεται, ὥσπερ Kat 
ΟἹ “ ¢ «ε 
10 τοῖς νεκροῖς γεγενημένοις σώμασι παρὰ τῶν ζώντων ἡ 
ὡς πὰ, ἘΞ ek 
ἐπιμέλεια καὶ ἡ κήδευσις, τοῖς δὲ ζῶσι παρ᾽ αὑτῶν ἡ 
~ La / / 
πρόνοια. ὅτι δ᾽ ἔτυχε, πιστοῦται, ὅταν βέλτιόν τι 
\ “- > - 
γίνηται καὶ ἀμετανόητον ἢ καὶ πεπληρῶσθαι αὐτῷ 
ΚΖ \ τιν Lg ~ A ι 
γίγνηται καὶ ἐπ᾽ ἐκείνου μένῃ καὶ μὴ ἄλλο ζητῇ. διὸ καὶ 
i oe a ἂς ἃς ἃ καὶ 
15 ἡ ἡδονὴ οὐκ αὔταρκες" οὐ γὰρ ἀγαπᾷ ταὐτόν" οὐ γάρ, ὅ 
1 Tgal. 
? del. Harder. 
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not exist or be preserved—and virtue for soul. And 
now, still higher, there is intellect, and above this 
what we call the first nature. And certainly each of 
these effects something for those of which they are 
the good, some arrangement and ordered beauty, 
some already life, and some thought and living well, 
but for Intellect the Good effects something, the 
Good which we maintain comes also to this, both 
because its active actuality comes from it and 
because now also it gives something called light: 
what this is, we shall see later.! 

26. And surely what has by itself the natural 
power to perceive, if the Good comes to it, has the 
power to know and to say that it has it. Well then, 
what if it is deceived? There must then be some 
likeness |to the Good] which accounts for the decep- 
tion. But if there is this, that would be the good for 
it; since also, when that [Good] comes, it leaves that 
which was the origin of its deception. And each and 
every thing’s desire and birth-pangs of longing bear 
witness that there is some good for each. For to 
things without soul the gift of the good comes from 
another, but for that which has soul it is the desire 
which brings about the pursuit, just as when bodies 
have become corpses they are tended and prepared 
for burial by the living, but the living take thought 
for themselves. But the attainment is confirmed 
when a thing becomes better and has no regrets, and 
fulfilment comes to it and it remains with the Good 
and does not seek something else. This is why plea- 
sure is not self-sufficient; for one is not satisfied with 
the same thing; for what pleasure is satisfied with 


‘Ch. 32 ff 
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τι ἡδονὴ ᾿ πάλιν, ταὐτόν: ἄλλο yap det τὸ ἐφ᾽ ᾧ ἥδεται. 
- 4 3 3 i τι “ - , La 5 ‘ ᾿ 4? ‘ 
δεῖ δὴ τὸ ἀγαθόν, 6 αἱρεῖταί τις, εἶναι ov τὸ πάθος TO ἐπὶ 
- Z. ow 1 \ f ε - 5 4 
τῷ τυχόντι" ὅθεν καὶ κενὸς μένει ὁ τοῦτο ἀγαθὸν 
/ ‘ i f we τῇ δ΄ »Μ» 5 a - 
νομίζων, τὸ πάθος μόνον ἔχων, ὃ ἔσχεν ἄν τις ἀπὸ τοῦ 
a a ΠΤ ΎΨΥ , a a 27> @ 3 
ἀγαθοῦ. διὸ οὐκ dv ἀνάσχοιτό τις τοῦ πάθους, ἐφ᾽ ᾧ οὐκ 
" - > 4 ” , or a - 3 
ἔχων, οἷον ἐπὶ τῷ παιδί, ὅτι πάρεστιν, ἥδεσθαι οὐ 
y oy ᾿ Γ 2 a ψι 
παρόντος" οὐδέ γε οἶμαι οἷς ἐν τῷ πληροῦσθαι 
᾿ ΝΞ <3 4) ι 
σωματικῶς τὸ ἀγαθὸν ἥδεσθαι ὡς ἐσθίοντα μὴ 
2 ’, - 3 ao , 4 i 
ἐσθίοντα, ws ἀφροδισίοις χρώμενον μὴ συνόντα ἧ 
ἐβούλετο, ἢ ὅλως μὴ δρῶντα. 
27 "AXA 4 , , © ’ 4 & ” 
᾿ ἃ τίνος γενομένου ἑκάστῳ τὸ αὑτῷ 
a μὴ μι wi \ , 4 ‘ a .' 
προσῆκον ἔχει; ἢ εἴδους τινὸς φήσομεν" Kal yap TH ὕλῃ 
εἶδος, καὶ ψυχῇ ἡ ἀρετὴ εἶδος. ἀλλὰ τὸ εἶδος τοῦτο dpd 
re . ἡ Ἷ » fos 2 t yt ow 
ye τῷ οἰκεῖον εἶναι ἀγαθόν ἐστιν ἐκείνῳ, καὶ ἡ ἔφεσις 
᾿ ᾿ 3 - bal nw Ν ‘ 1 ou 3 “- Ἢ 
πρὸς τὸ οἰκεῖον; ἢ οὔ! καὶ γὰρ τὸ ὅμοιον οἰκεῖον, κἂν 
ane > ᾿ ᾿ ᾽ - ε é ν᾽ ιν 3 ‘ nw 
ἐθέλῃ αὐτὸ καὶ χαΐρῃ τῷ ὁμοίῳ, οὔπω τὸ ἀγαθὸν ἔχει. 
3 » 2 » “ ΄ 2 4 > "ἢ a] 
ἀλλ᾽ οὐκ οἰκεῖον φήσομεν ἀγαθὸν εἰπόντες εἶναι; ἢ 
φατέον τοῦ οἰκείου τῷ κρείττονι κρίνειν δεῖ καὶ τῷ 
, > - ἣν, a i > é bal \ , 
βελτίονι αὐτοῦ, πρὸς ὃ δυνάμει ἐστίν. ὃν yap δυνάμει 
4 με 3 Ls / > > a Φ 4 a i 3 
πρὸς ὃ ἐστιν, ἐνδεές ἐστιν αὐτοῦ, οὗ δὲ ἐνδεές ἐστι 


1 Beutler: ἡδονὴν Enn. 


1 ΤῊΪΒ is the doctrine of οἰκείωσις, fundamental in Stoic 
ethics. See SVF'[ 197 and ΠΠ 178 ff. Plotinus’ criticism of it 
develops Diotima’s rejection of Aristophanes’ account of 
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again is not the same; for that which gives one 
pleasure is always something else. Certainly the 
good which one chooses must be something which is 
not the feeling one has when one attains it; that is 
why the one who takes this for good remains empty, 
because he only has the feeling which one might get 
from the good. This is the reason why one would not 
find acceptable the feeling produced by something 
one has not got; for instance, one would not delight 
in a boy because he was present when he was not 
present; nor do I think that those who find the good 
in bodily satisfaction would feel pleasure as if they 
were eating when they were not eating or as if they 
were enjoying sex when they were not with the one 
they wanted to be with, or in general when they were 
not active. 

27. But what is it by the coming of which to each 
one it has what is appropriate to it? We shall main- 
tain that it is a form; for form is the appropriate good 
for matter, and virtue is form for soul. But is this 
form good for that which has it by being akin to it, 
and is its desire directed to what is akin'? No: for 
what is like it is akin, and if it wishes the like and 
delights in it, it does not yet have the good. But 
when we say that something is good, are we not 
going to maintain that it is akin? Rather we must 
maintain that one must judge the good by what is 
higher than what is akin and by what is better than 
the thing itself, to which it is potentially directed. 
For, since it is potentially directed to what it is, it is 
in need of it, and what it is in need of as something 


the origin of love (the story of the bisected spherical proto- 
humans) in Plato Symposium 205D10-206A1. 


169 


20 


an 


PLOTINUS: ENNEAD VI. 7, 


Γ i εις Ax 3 eo et δὰ αὶ 
κρείττονος ὄντος, ἀγαθόν ἐστιν αὐτῷ ἐκεῖνο. ἡ δὲ ὕλη 
A ΩΝ A 
πάντων ἐνδεέστατον Kal τὸ ἔσχατον εἶδος προσεχὲς 
5 - 3 3 1 4 ι + δ 3 x ἢ 4 > ‘ 
αὐτῇ" μετ᾽ αὐτὴν yap πρὸς τὸ ἄνω. εἰ δὲ δὴ Kal αὐτὸ 
eee Fe ΜΝ ee ἀκ κα 
αὑτῷ ἀγαθόν ἐστι, πολὺ μᾶλλον ἂν εἴη ἀγαθὸν αὐτῷ ἡ 
ik i Η Pare 
τελειότης αὐτοῦ Kal τὸ εἶδος καὶ TO κρεῖττον αὐτοῦ, καὶ 
“- καὶ " , “" ἜΣ ΠΕ ΕΣ er 
τῇ ἑαυτοῦ φύσει ὃν τοιοῦτον καὶ αὖ τῷ, ὅτι καὶ αὐτὸ 
. A ὰ -_ ἐν" 
ἀγαθὸν ποιεῖ. ἀλλὰ διὰ τί αὑτῷ ἀγαθὸν ἔσται; dp ὅτι 
> , © ~ μὴ " * sow 5 , 2 = “ 
οἰκειότατον αὑτῷ; ἢ οὔ: ἀλλ᾽ ὅτι ἐστί τις ἀγαθοῦ μοῖρα. 
- 3 ͵ ᾿ > ᾿ ~ 2 f 
διὸ καὶ μᾶλλον οἰκείωσις πρὸς αὐτοὺς τοῖς εἰλικρινέσι 
" -“ “- 3 - ΝΜ 4 4 col 4 s 
καὶ τοῖς μᾶλλον ἀγαθοῖς. dromov δὴ τὸ ζητεῖν, διὰ τί 
δος, Wk, ἃς, κι ἃ Ae. ὃ " + + ey 
ἀγαθὸν ov αὐτῷ ἀγαθόν ἐστιν, ὥσπερ δέον πρὸς αὐτὸ 
3 ͵ - ς ~ , " | > - ε x © 
ἐξίστασθαι τῆς αὑτοῦ φύσεως καὶ μὴ ἀγαπᾶν ἑαυτὸ ὡς 
a ἰνῶν, BARS DOR σα i Dn ον δὰ / _ 
ἀγαθόν. ἀλλ᾽ ἐπὶ τοῦ ἁπλοῦ τοῦτο σκεπτέον, εἰ, ὅπου 
“ ‘ 
μηδαμῶς ἔνι ἄλλο, τὸ δὲ ἄλλο, ἔστιν ἡ οἰκείωσις πρὸς 
ΡΝ αν 
αὐτό, {καὶ εἶ αὐτὸν ἀγαθόν ἐστιν ἑαυτῷ. νῦν δέ, εἰ 
- > ~ , Δε 2 ta ww nd " 
ταῦτα ὀρθῶς λέγεται, καὶ ἡ ἐπανάβασις ἔχει τὸ ἀγαθὸν 
> ὃ \ / 1 > <M “ % 9 θ , 
ἐν φύσει τινὶ κείμενον, καὶ οὐχ ἡ ἔφεσις ποιεῖ τὸ ἀγαθόν, 
2 3. ¢ mw τ, 3 f " i , - » 
ἀλλ᾽ ἡ ἔφεσις, ὅτι ἀγαθόν, καὶ γίνεταί τι τοῖς κτωμένοις 
Ν Ν > A - i cor cd Ν 4 Ν ms 4 ty 
καὶ τὸ ἐπὶ TH κτήσει ἡδύ, ἀλλὰ τὸ μὲν “EL μὴ ἕποιτο 
ἐῷ “Zoe , \ 3 Ao 43 ἡ , 
ἡδονή," αἱρετέον τὸ ἀγαθὸν καὶ αὐτὸ ζητητέον. 
28. Τὸ δ᾽ ék τοῦ λόγου συμβαῖνον νῦν ὀπτέον. εἰ γὰρ 
- ᾿ > ‘ a 
πανταχοῦ τὸ παραγινόμενον ws ἀγαθὸν εἶδος, καὶ TH 
ὕλῃ δὲ εἶδος ἕν τὸ ἀγαθόν, πότερον ἠθέλησεν ἂν ἡ ὕλη, 
a ΕἸ i a 
εἴπερ ἦν αὐτῇ τὸ θέλειν, εἶδος μόνον γενέσθαι; ἀλλ᾽ εἰ 
» Rf Me ok 
τοῦτο, ἀπολέσθαι θελήσει" τὸ δ᾽ ἀγαθὸν αὐτῷ πᾶν 
1ΉΏ1.-9:. 
Ὁ Steinhart: ἐποιεῖτο ἡδονῇ Enn. 
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higher than it, that is its good. And matter is the 
neediest of all, and the last and lowest form is next to 
it; for it comes after it in the upward direction. But 
even if a thing is a good for itself, its perfection and 
its form and what is higher than it would much more 
be a good, both because it is such by its own nature 
and again because it makes the thing good. But why 
will anything be a good for itself? Is it because it is 
the most akin to itself? No, but because it is a part of 
good, This is why those who are pure and more good 
have a closer kinship with themselves. It is therefore 
absurd to enquire why a thing which is good is good 
for itself, as if it would have as regards itself to get 
out of its own nature and not be content with itself 
as good. But when something is simple we must 
consider this question, whether, where in no way 
there is in it one part and another, there is kinship to 
itself, and if it is a good for itself. But now, if these 
conclusions are correct, the movement upwards 
grasps the good present in a particular nature, and it 
is not the desire which makes the good but there is 
desire because there is a good, and something comes 
to those who possess it, and also pleasure in the 
possession. But we must also enquire into the saying 
“even if pleasure did not follow, the good should be 
chosen.”* 

28. Now we must look at what follows from the 
discussion. For if everywhere what comes as a good 
is form, and one single form is the good for matter, 
would matter wish, if it had the power of wishing, to 
become only form? But if so, it will wish to perish; 


ΤᾺ paraphrase of Aristotle Nicomachean Ethics K 3. 
1174a6-8. Plotinus discusses this in ch. 29. 
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a 3 tJ ‘ 
ζητεῖ. GAN ἴσως οὐχ ὕλη εἶναι ζητήσει, ἀλλὰ εἶναι, 
- » =~ , 4 7 > ‘ 
τοῦτο δ᾽ ἔχουσα ἀφεῖναι αὑτῆς θελήσει τὴν κάκην. ἀλλὰ 
κ 33 ας A Fey Δ ὦ 
τὸ κακὸν πῶς ἔφεσιν ἕξει τοῦ ἀγαθοῦ; ἢ οὐδὲ τὴν ὕλην 
, - ε ΄ 
ἐν ἐφέσει ἐτιθέμεθα, ἀλλ᾽ ὑπόθεσιν ἐποιεῖτο ὁ λόγος 
ἀν νον oi : 
αἴσθησιν δούς, εἴπερ οἷόν τε ἦν δοῦναι ὕλην τηροῦσιν" 
7 - ἫΝ > 
ἀλλὰ τοῦ εἴδους ἐπελθόντος, ὥσπερ ὀνείρατος ἀγαθοῦ, 
2 : ee 
ἐν καλλίονι τάξει γεγονέναι. εἰ μὲν οὖν τὸ κακὸν ἡ ὕλη, 
a , \ 
εἴρηται" εἰ δ᾽ ἄλλο τι, οἷον κακία, εἰ αἴσθησιν λάβοι τὸ 
> 2 α p> sf ν ἃ, ἅ κα ᾿ " - " 
εἶναι αὐτῆς, ἄρ᾽ οὖν ἔτι τὸ οἰκεῖον πρὸς τὸ κρεῖττον τὸ 
A 2 ‘ ‘ 
ἀγαθὸν ἔσται; ἢ οὐχ ἡ κακία ἦν ἡ αἱρουμένη, ἀλλὰ τὸ 
ὰ ᾿ς Ἔ ᾶ 
κακούμενον. εἰ δὲ ταὐτὸν τὸ εἶναι καὶ τὸ κακόν, πῶς 
- δ... 3 “ 
τοῦτο τὸ ἀγαθὸν αἱρήσεται; ἀλλ᾽ dpa γε, εἰ αἴσθησιν 
ς “- Ἅ 4 ¥. 9 ’ ε os ‘ - 
αὑτοῦ λάβοι τὸ κακόν, ἀγαπήσει αὑτό; Kal πῶς 
5 4 Ἅ, + 3 ‘ 1 Ν ? ‘ ὃ ‘3 7 > ig 
ἀγαπητὸν τὸ μὴ ἀγαθὸν ἔσται; ov yap δὴ τῷ οἰκείῳ 
, ᾿ “Aye 3 
ἐθέμεθα τὸ ἀγαθόν. καὶ ταῦτα μὲν ταύτῃ. ἀλλ᾽ εἰ εἶδος 
ὰ 5" , P 
τὸ ἀγαθὸν πανταχοῦ καὶ μᾶλλον ἐπαναβαίνουσι μᾶλλον 
al > ‘ 
εἶδος--- μᾶλλον yap ψυχὴ εἶδος ἢ σώματος εἶδος, καὶ 
‘ 3 Ὁ Θὰ ἜΒ. 
ψυχῆς τὸ μὲν μᾶλλον, τὸ δ᾽ ἐπιμᾶλλον, καὶ νοῦς 
“ ΠῚ . ἡ κε a ὅλ 22 , 
ψυχῆς---τὸ ἀγαθὸν ἂν προσχωροῖ τῷ τῆς ὕλης ~ ἐναντίῳ 
4 ἣν ΄ ‘ > θ , \ ὃ ΄ 
καὶ οἷον καθαιρομένῳ καὶ ἀποτιθεμένῳ κατὰ δύναμιν 
. 4, ee , 
μὲν ἑκάστῳ, τὸ δὲ μάλιστα πᾶν 6 τι ὕλης ἀποτιθεμένῳ. 
P ih σ΄ és 
καὶ δὴ καὶ ἡ τοῦ ἀγαθοῦ φύσις πᾶσαν ὕλην φυγοῦσα, 
‘Tgal: ἀγαπητὸν Enn. 
2 Ame (= Ficinus): ψυχῆς Enn. 
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but everything seeks what will be good for itself. But 
perhaps it will not seek to be matter, but to be, and in 
possessing this to let its evil go. But how can evil 
have a desire of the good? But we did not assume 
that matter was desirous, but our argument framed a 
hypothesis by giving it perception—if it was possible 
to give it and still keep it as matter; but we assumed 
that when form came upon it, like a good dream, 
it came to be in a fairer order. If then matter is 
[absolute] evil, enough has been said!; but if it is 
something else, badness for instance, if its essential 
being acquired perception, will what is akin to it on 
the higher side still be the good? Now it was not [on 
this supposition] badness which chose, but what had 
become bad. But if its being and evil were one and 
the same, how can this choose the good? Well then, if 
evil acquired a perception of itself, would it be 
satisfied with itself? And how could what is not good 
be satisfactory? For we certainly did not identify the 
good with the kindred. And so much for that. But if 
form is everywhere the good, and the higher the 
ascent goes the more there is form—for sou! is more 
form than the form of body, and one part of soul 
more form, and another very much more, and In- 
tellect more than soul—the Good would come to that 
which was opposed to matter, and, we may say, 
which was purified from it and had put it away, 
according to the capacity of each, and most to that 
which put away everything belonging to matter. 
And certainly the nature of the Good, which has 
escaped from all matter, or rather never in any way 
‘This is Plotinus’ own view: this passage is his 
amplification and correction of a possibly misleading 
general] remark in ch. 25, lines 24-5: see n. 2 there, p. 165. 
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a a - 3 
μᾶλλον δὲ οὐδαμῇ οὐδαμῶς πλησίον γενομένη, ἀνα- 
- ᾿ 
πεφευγυῖα ἂν εἴη εἰς τὴν ἀνείδεον φύσιν, ἀφ᾽ ἧς τὸ 
- > ΑἹ \ a oe 
πρῶτον εἶδος. ἀλλὰ περὶ τούτου ὕστερον. 
a a LT 
29. ᾿Αλλ᾽ εἰ μὴ ἕποιτο ἡδονὴ τῷ ἀγαθῷ, γίνοιτο δὲ 
4 ~ e ~ ὃ 3 ΠῚ " ε ἡὃ , ὃ ‘ ’ 2 
πρὸ τῆς ἡδονῆς τι, du ὃ καὶ ἡ ἡδονή, διὰ τί οὐκ 
3 oe ἃ : eT ee ᾿ 
ἀσπαστόν; ἢ εἰπόντες ἀσπαστὸν ἡδονὴν ἤδη εἴπομεν. 
Ξ ‘ ς ι 
ἀλλ᾽ εἰ ὑπάρξει μέν, ὑπάρξαντος δὲ δυνατὸν μὴ 
3 ῃ * > > > a , nat 2 θ τῷ 
ἀσπαστὸν εἶναι; ἀλλ᾽ εἰ τοῦτο, παρόντος τοῦ ἀγαθοῦ 
w Ww \ Ww > ¢ ov ” Τ᾿ a % 
αἴσθησιν ἔχον τὸ ἔχον ov γνώσεται, ὅτι. ἢ TL κωλύει καὶ 
, ‘ \ o Μ \ 4 ΕἸ \ ow 
γιγνώσκειν καὶ μὴ κινεῖσθαι ἄλλως μετὰ TO αὐτὸ ἔχειν; 
ὃ μᾶλλον ἂν τῷ σωφρονεστέρῳ ὑπάρχοι καὶ μᾶλλον 
π pot Bao me 226 om , a ἃ “ 
τῷ μὴ ἐνδεεῖ. διὸ οὐδὲ τῷ πρώτῳ, οὐ μόνον ὅτι 
5 Ν Ξ ἣ 
ἁπλοῦν, ἀλλ᾽ ὅτι ἡ κτῆσις δεηθέντος ἡδεῖα. ἀλλὰ 
‘ 
καὶ τουτὶ καταφανὲς ἔσται τὰ ἄλλα ὅσα λοιπὰ 
θ , 1 ἘΣ: cal De > ᾿ λό 
προανακαθηραμένοις ᾿ καὶ ἐκεῖνον τὸν ἀντίτυπον λόγον 
= - - 
ἀπωσαμένοις. ἔστι δὲ οὗτος {τοῦ 5 ὃς ἀπορεῖ, τί ἂν 
᾽ - . ” > 3 = « γῶν 
καρπώσαιτο ὁ νοῦν ἔχων εἰς ἀγαθοῦ μοῖραν, οὐδὲν 


a f - "ἢ ΄ a κα 
πληττόμενος, ὅταν TAUTE ἀκούη, TW μὴ σύνεσιν αὐτῶν 


~ π᾿ ΝΜ 3 ἦν “ Mu μὲ 3 - 
ἴσχειν, ἢ ὄνομα ἀκούων ἢ ἄλλο τι ἕκαστον αὐτῶν 


ὑπολαμβάνων ἢ αἰσθητόν τι ζητῶν καὶ τὸ ἀγαθὸν ἐν 


, ΓΝ ᾿ θέ λων δὼ A ΄ 
χρημᾶσιν ἢ τισι τοιουτοις TLUELEVOS. πρὸς OV Λεκτεον, 


Ὁ Harder: προσ- Enn. 
? Theiler. 
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at all come near it, will have escaped up into the 
formless nature from which the first form comes. But 
we shall speak of this later.! 

29. But if pleasure does not follow upon the Good, 
but there comes to be something before pleasure 
through which there is also pleasure, why is it not to 
be welcomed? Now in saying “to be welcomed” we 
have already said “pleasure’’. But suppose that it 
exists but, though it exists, there is a possibility of 
its not being welcome. But if this is so, when the 
Good is present, what has it, though it has a percep- 
tion of it, will not know it is there. Or what is to 
prevent it from knowing and not being moved in any 
other way going beyond the actual possession? This 
would be more likely to happen to a more self- 
controlled person, and more likely if he was without 
needs. This is why the First has no pleasure, not only 
because it is simple but because it is the acquisition 
of something needed which is pleasant. But this will 
be luminously clear when we have first cleared up all 
the remaining difficulties and repelled that opposing 
argument. This argument is that of someone? who 
has a difficulty about what a man with intelligence 
would get out of it in the way of good, being in no 
way disconcerted when he hears these arguments of 
ours because he does not know what they mean; he 
either hears only the words or understands each 
thing [spoken of] differently or is looking for some- 
thing perceptible [by the senses] and locating the 
Good in property or something of the sort. One must 


‘In chs. 32 and 33. 
? This is the objector who states his position forcibly in 
ch. 24: see n. 1, p. 162. 
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im y ε a , , > 
ws, ὅταν ταῦτα ἀτιμάζῃ, ὁμολογεῖ τίθεσθαί τι παρ 
᾿ ta μὰ ΠΝ 
αὑτῷ ἀγαθόν, ἀπορῶν δ᾽ ὅπῃ, τῇ ἐννοίᾳ τῇ παρ᾽ αὑτῷ 
" ΚΣ, αὶ 1 zt A tt 
ταῦτα ἐφαρμόττει. od yap ἔστι λέγειν “μὴ τοῦτο 
, ΕΣ \? ΄ Mw fi , ὃ ‘ t 
πάντη ἄπειρον Kal ἀνεννόητον ὄντα τούτου. τάχα δὲ κα 
fo aS j »" 56 εἰ τῷ ἀναθῶ αὶ 
τὸ ὑπὲρ νοῦν ἀπομαντεύεται. ἔπειτα δέ, εἰ τῷ ἀγαθῷ ἢ 
2 A , ,ὔ 2 ~ > ~ 
τ π ἀγνοεῖ, εκ τῶν 
τῷ ἐγγὺς τούτου προσβάλλων ἀγνοεῖ, 7 
> , 3 u Ν ΠῚ 20" ‘ ᾿ ν 
ἀντικειμένων εἰς ἔννοιαν ἴτω. ἢ οὐδὲ κακὸν τὴν ἄνοιαν 
: ‘ en eee ‘ 
θήσεται; καίτοι πᾶς αἱρεῖται νοεῖν καὶ νοῶν σεμνύνεται. 
5 +a aw * , 
μαρτυροῦσι δὲ καὶ ai αἰσθήσεις εἰδήσεις εἶναι θέλουσαι. 
38 κ"ν = ’ LY 4 Ν a < a iA or 
εἰ δὴ νοῦς τίμιον Kal καλὸν Kal νοῦς ὁ πρῶτος μάλιστα, 
, Ἁ rd 
τί ἂν φαντασθείη τις, εἴ τις δύναιτο, τὸν τούτου 
2 en: . > , 
γεννητὴν καὶ πατέρα; τὸ δὲ εἶναι καὶ τὸ ζῆν ἀτιμάζων 
“ ~ - -“ / - 3 ta 
ἀντιμαρτυρεῖ ἑαυτῷ καὶ τοῖς ἑαυτοῦ πάθεσι πᾶσιν. εἰ δέ 
a 7 é ‘ a 
τις δυσχεραΐνει τὸ ζῆν, ᾧ θάνατος μέμικται, τὸ τοιοῦτο 
», ἃ ah ἧς 
δυσχεραίνει, οὐ τὸ ἀληθῶς ζῆν. 
oh dH Ron , ι 
80. ᾿Αλλὰ εἰ δεῖ τῷ ἀγαθῷ τὴν ἡδονὴν μεμίχθαι καὶ 
. x. Aes toe 
μὴ τέλεόν ἐστι τὸ ζῆν, εἴ τις τὰ θεῖα θεῷτο καὶ μάλιστα 
“" - / a ? ” 
τὴν τούτων ἀρχήν, viv ἰδεῖν ἐφαπτομένους τοῦ ἀγαθοῦ 
4 32 ‘ μὲ 
πάντως προσήκει. τὸ μὲν οὖν οἴεσθαι τὸ ἀγαθὸν ἔκ τε 
κέν μὰς, δὲ “ΜΡ 5 πάθ Pe a 
τοῦ νοῦ ws ὑποκειμένου Ex τε τοῦ πάθους τῆς ψυχῆς ὃ 
5 ᾿ ἫΝ τῶν ὦ ἀκ κα ΩᾺ 
γίνεται ἐκ τοῦ φρονεῖν, οὐ τὸ τέλος οὐδ᾽ αὐτὸ τὸ ἀγαθὸν 
3 ᾿ - μι wt \ 
τὸ συναμφότερόν ἐστι τιθέντος, ἀλλὰ νοῦς ἂν εἴη τὸ 
a “- " » ‘ μὲ Ὕ Ν 
ἀγαθόν, ἡμεῖς δὲ χαίροντες τῷ τὸ ἀγαθὸν ἔχειν. καὶ εἴη 
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say to him that when he despises these things he 
admits that he does posit some good for himself, but, 
since he finds it difficult to see how [the Good is 
good], he fits these things to his own idea of it. For it 
is not possible to say “not this” if one has no 
experience or conception of “this’’. But perhaps also 
he has a prophetic intuition of what is above In- 
tellect. But then, if when he applies his mind to the 
Good or that which is near it he does not recognise 
them, let him come to some idea of them from the 
things opposed to them. Or will he not even regard 
unintelligence as evil? Yet everyone prefers to be 
intelligent and is proud of himself when he uses his 
intelligence. And our sense-perceptions bear witness 
to this when they want to be knowings. But if 
intellect is honourable and beautiful, and above all 
the first Intellect, as what would one image, if one 
could, this Intellect’s generator and father? But if 
[our opponent] despises existence and life, he brings 
evidence against himself and all his own experi- 
ences. But if anyone is dissatisfied with life with 
which death is mixed, it is this kind of life he is 
dissatisfied with, not true life. 

30. But whether pleasure must be mixed with the 
good and life is not perfect, if someone contemplates 
the divine things and above all their principle, is a 
question which it is in every way appropriate to keep 
in sight now that we are getting into touch with the 
Good. Well then, to think that the good consists of 
Intellect as underlying reality and of the experience 
of the soul which comes from thinking does not 
belong to one who posits the composite of both as the 
goal or the Good itself, but Intellect would be the 
Good, and ourselves in the enjoyment of possessing 
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ss . κα ν 
ἂν αὕτη τις δόξα περὶ ἀγαθοῦ. ἑτέρα δὲ εἴη ἂν παρὰ 
, a td » - ‘ «ῷ 5. ε Ad > > ~ 
ταύτην, ἣ μίξασα τῷ νῷ τὴν ἡδονὴν ws ἕν τι ἐξ ἀμφοῖν 
‘ Sore > 
ὑποκείμενον τοῦτο τίθεται εἶναι, ἵν᾿ ἡμεῖς τὸν τοιοῦτον 
a > > 4 ” ‘ X 
νοῦν κτησάμενοι ἢ Kal ἰδόντες τὸ ἀγαθὸν ἔχωμεν" TO yap 
᾿ 
ἔρημον καὶ μόνον οὔτε γενέσθαι οὔτε αἱρετὸν 
4 A ε 2 θ ta a ” ἊΝ θ ¢ a 15 - 
εἶναι δυνατὸν ὡς ἀγαθόν. πῶς ἂν οὖν μιχθείη νοῦς ἡδονῇ 
: Se ae: ie’ 
εἰς μίαν συντέλειαν φύσεως; ὅτι μὲν οὖν τὴν σώματος 
- ‘ 3 ΒΩ 3 θ ’ - ὃ 4 cee ΄ θ 
ἡδονὴν οὐκ ἄν τις οἰηθείη νῷ δυνατὴν εἶναι μίγνυσθαι, 
A , \ —_ 
παντὶ δήπου δῆλον: ἀλλ᾽ οὐδ᾽ doar χαραὶ ψυχῆς av 
" , ἀρ ὦ, ΔΝ 0 Ὁ 3 , ν 
ἄλογοι γένοιντο. ἀλλ᾽ ἐπειδὴ πάσῃ ἐνεργείᾳ καὶ 
ν᾽ a a ae 1 
διαθέσει δὲ καὶ ζωῇ ἕπεσθαι dei καὶ συνεῖναι οἷόν τι 
> f ‘ a 4 3 ‘ re > , ‘ 
ἐπιθέον, καθὸ τῇ μέν ἐστι κατὰ φύσιν ἰούσῃ τὸ 
+ ΄ εἰ ? 
ἐμποδίζον καί τι τοῦ ἐναντίου παραμεμιγμένον, ὃ οὐκ 
Ἂ x αν. ὩΣ \ ‘ 
ἐᾷ τὴν ζωὴν ἑαυτῆς εἶναι, τῇ δὲ καθαρὸν καὶ 
? ‘ ‘ 3 ὔ ‘ ε 4 > ὃ θέ 
εἰλικρινὲς τὸ ἐνέργημα καὶ ἡ ζωὴ ἐν διαθέσει 
a - a ‘ > \ 
φαιδρᾷ, τὴν τοιαύτην τοῦ νοῦ κατάστασιν ἀσμενιστὴν 
, ΡΩΝ , 
καὶ αἱρετωτάτην εἶναι τιθέμενοι ἡδονῇ μεμίχθαι 
, = , 
λέγουσιν ἀπορίᾳ οἰκείας προσηγορίας, ofa ποιοῦσι καὶ 
5 ; 
τὰ ἄλλα ὀνόματα παρ᾽ ἡμῖν ἀγαπώμενα μεταφέροντες, 
A re ‘ 3 N a / a? \ 66? Ἁ ὃ a ‘ 
τὸ “μεθυσθεὶς ἐπὶ τοῦ νέκταρος καὶ “ent δαῖτα καὶ 


‘ yore oe ae 
ἑστίασιν᾽᾽ καὶ τὸ ““weidnoe δὲ πατὴρ᾽ οἱ ποιηταὶ καὶ 


! Sleeman: τὸ Enn. 


Τ᾿ Again Philebus 63B7-8, but here in a more appropriate 
context (see ch. 25, n. 1, p. 164). In this chapter Plotinus is 
concerned to explain and justify Plato’s doctrine in the 
Philebus that the good life must be a mixture of pleasure 
and intelligence, taking account also of Aristotle’s 
discussion of pleasure in Nicomachean Ethics K 1-5. 
1172a-1176a. 
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the Good. And this would be one opinion about good. 
But there would be another contrary to this, which 
mixes pleasure with intellect as one thing made from 
both and posits this as the underlying reality, so that 
we, by possessing, or even seeing, this kind of in- 
tellect may possess the Good; for what is “isolated 
and single”! could not come to be or to be chosen as 
the Good. How then could intellect be mixed with 
pleasure into one composite perfection of nature? 
Well, it is, I suppose, clear to everyone that nobody 
would think that bodily pleasure could possibly be 
mixed with intellect; but neither could all the ir- 
rational joys of the soul which may occur. But, since 
a sort of something extra and external must follow 
upon and accompany every activity and disposition 
and life, in so far as to one of them going its natural 
way there will be a hindrance and something of its 
opposite mixed into it, which does not allow the life 
to be independent, but another will have its activity 
“pure and unmixed’’? and its life will be a state of 
luminous clarity, the philosophers,* assuming that 
such a state of intellect is most pleasing and accep- 
table, say that it is mixed with pleasure because they 
cannot find an appropriate way of speaking about it; 
this is what the other words which we are fond of do 
metaphorically, like “drunk with the nectar’? and 
“to feast and entertainment”,® and what the poets 
say, “the father smiled”, and thousands and 


2 Philebus 5206 1. 

5 Plato is meant: see previous note. 

* Plato Symposium 203B5 (Poros in the garden of Zeus). 

° Plato Phaedrus 247A8 (with ἑστίασιν for θοίνην). 

® A formula-phrase from Homer (not very appropriate in 
this context): Iliad 5. 426; 15. 47. 
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ἄλλα τοιαῦτα μυρία. ἔστι yap καὶ τὸ ἄσμενον ὄντως 
ἐκεῖ καὶ τὸ ἀγαπητότατον καὶ τὸ ποθεινότατον, οὐ 
γινόμενον οὐδ᾽ ἐν κινήσει, αἴτιον δὲ τὸ ἐπιχρῶσαν αὐτὰ 
καὶ ἐπιλάμψαν καὶ φαιδρῦναν. διὸ καὶ ἀλήθειαν τῷ 
μίγματι προστίθησι καὶ τὸ μετρῆσον πρὸ αὐτοῦ ποιεῖ 
καὶ ἡ συμμετρία καὶ τὸ κάλλος ἐπὶ τῷ μίγματι ἐκεῖθέν 


σ ΜΑΙ ον" 
5 φησιν εἰς τὸ καλὸν ἐλήλυθεν. ὥστε κατὰ τοῦτο ἂν ἡμεῖς 


. “ . he. κὶ 
καὶ ἐν τούτῳ μοίρας" τὸ δὲ ὄντως ὀρεκτὸν ἡμῖν ἄλλως 
a ba a ee 
μὲν ἡμεῖς αὑτοῖς εἰς τὸ βέλτιστον ἑαυτῶν ανάγοντες 
Ν \ ΟΝ 
ἑαυτούς, τοῦτο δὴ τὸ σύμμετρον καὶ καλὸν καὶ εἶδος 
᾿ δ“ . b | ‘ ta 
ἀσύνθετον καὶ ζωὴν ἐναργῆ Kal νοερὰν καὶ καλήν. 
> > 2 - \ 
31. ᾿Αλλ᾽ ἐπεὶ ἐκαλλύνθη τὰ πάντα ἐκείνῳ τῷ πρὸ 
᾿ τος he τὰ ὑτῶς ἃ ; β 
τούτων καὶ φῶς ἔσχε, νοῦς μὲν τὸ τῆς ἐνεργείας τῆς 
ἐν . ἣν 8? 
νοερᾶς φέγγος, ᾧ τὴν φύσιν ἐξέλαμψε, ψυχὴ δὲ δύναμιν 
»᾿ " ‘ - a λ ΄ = a a ᾿ " ἐλθ toe ς 
ἔσχεν εἰς τὸ ζῆν ζωῆς πλείονος εἰς αὐτὴν οὔσης. 
> - , 4 2 - 
ἤρθη μὲν οὖν ἐκεῖ καὶ ἔμεινεν ἀγαπήσας τὸ περὶ ἐκεῖνον 
3 ; cas - ε 
εἶναι: ἐπιστραφεῖσα δὲ καὶ ψυχὴ ἡ δυνηθεῖσα, ὡς ἔγνω 
5 ee a = θέ - τ 2 ὅν Seip 
καὶ εἶδεν, ἥσθη τε τῇ θέᾳ καὶ ὅσον ola τε ἦν ιδεῖ 
, , coh ca Η τῶν, οἷ ἃς ἃ β 
ἐξεπλάγη. εἶδε δὲ οἷον πληγεῖσα καὶ ἐν αὑτῇ ἔχουσά τι 
: - » ’ 2 f 
αὐτοῦ συνήσθετο καὶ διατεθεῖσα ἐγένετο ἐν πόθῳ, 
3 - - ΄ ΄ 2 ‘\ 
ὥσπερ οἱ ἐν τῷ εἰδώλῳ τοῦ ἐρασμίου κινούμενοι εἰς TO 
ia a7 > - 
αὐτὸ ἰδεῖν ἐθέλειν τὸ ἐρώμενον. ὥσπερ δὲ ἐνταῦθα 
i Sy £61 οἶς 
σχηματίζονται εἰς ὁμοιότητα τῷ ἐραστῷ ol av ερῶσι, 
γ \ pS ΝΜ 3 
καὶ τὰ σώματα εὐπρεπέστερα καὶ τὰς ψυχὰς ἄγοντες εἰς 
A A ,ὔ - 
ὁμοιότητα, ws μὴ λείπεσθαι κατὰ δύναμιν θέλειν τῇ 


1 H-S!: σύνθετον Enn. 


1In Philebus 64B-65A. 
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thousands of others. For there in the realm of In- 
tellect is true delight and the greatest satisfaction, 
the most loved and longed for, which is not in 
process of becoming nor in movement, but its cause 
is what colours and shines upon and glorifies the 
intelligibles. This is why Plato adds truth to the 
mixture, and puts what measures it before it, and 
says that from there the good proportion and beauty 
in the mixture come to the beautiful.! So we should 
be according to this and have our parts in it; but in 
another way what is really worth aspiring to for us 
is our selves, bringing themselves back for them- 
selves to the best of themselves; this is the well- 
proportioned and beautiful and the form which is 
not part of the composite and the clear, intelligent, 
beautiful life. 

31. But since all things were made beautiful by 
that which was before them and held its light, 
Intellect held the resplendence of its intelligent 
activity, with which it illuminated its nature, and 
soul held power to live, since a greater life came to 
it. So Intellect was raised to that height and stayed 
there, happy in being around that Good; but the soul 
also which was able turned to it and, when it knew 
and saw, rejoiced in the vision and, in so far as it was 
able to see, was utterly amazed. It saw, as if in utter 
amazement, and, since it held something of it in 
itself, it had an intimate awareness of it and came 
into a state of longing, like those who are moved by 
an image of the loved one to wish to see that same 
beloved. And just as here below those who are in 
love shape themselves to the likeness of the beloved, 
and make their bodies handsomer and bring their 
souls into likeness, since as far as they can they do 
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fe Booed , is. a ἃ « 
τοῦ ἐρωμένου σωφροσύνῃ τε καὶ ἀρετῇ τῇ ἀλλῃ---ἢ 
ἀπόβλητοι dv εἶεν τοῖς ἐρωμένοις τοῖς τοιούτοις---καὶ 
οὗτοί εἰσιν οἱ συνεῖναι δυνάμενοι, τοῦτον τὸν τρόπον καὶ 
" 3. «A \ 2 , « > a nd , ~ > 4 3 “- 
ψυχὴ ἐρᾷ μὲν ἐκείνου ὑπ᾽ αὐτοῦ ἐξ ἀρχῆς εἰς τὸ ἐρᾶν 
κινηθεῖσα. καὶ ἡ πρόχειρον ἔχουσα τὸν ἔρωτα ὑπό- 
μνησιν οὐ περιμένει ἐκ τῶν καλῶν τῶν τῇδε, ἔχουσα δὲ 
χα ΡΝ ren ee 
τὸν ἔρωτα, καὶ ἂν ἀγνοῇ ὅτι ἔχει, ζητεῖ ἀεὶ καὶ πρὸς 
ἐκεῖνο φέρεσθαι θέλουσα ὑπεροψίαν τῶν τῇδε ἔχει, καὶ 
LT . \ ? ae - " A Ἂ , » ‘ 
ἰδοῦσα τὰ ἐν τῷδε τῷ παντὶ καλὰ ὑποψίαν ἔχει πρὸς 
» ᾿ ef 2 ‘ , , « - > ‘ Ν ᾿ 
αὐτά, ὅτι ἐν σαρξὶ καὶ σώμασιν ὁρᾷ αὐτὰ ὄντα καὶ 
μιαινόμενα τῇ παρούσῃ οἰκήσει καὶ τοῖς μεγέθεσι 
Lj ‘ » 3 A 7 “ ν " A δ 
διειλημμένα καὶ οὐκ αὐτὰ τὰ καλὰ ὄντα: μὴ γὰρ ἂν 
τολμῆσαι ἐκεῖνα οἷά ἐστιν εἰς βόρβορον σωμάτων 
pe ree ee ee ee . oe 
ἐμβῆναι καὶ ῥυπᾶναι ἑαυτὰ καὶ ἀφανίσαι. ὅταν δὲ Kat 
͵ ΜῈ Ww - , “ " 
παραρρέοντα ἴδῃ, ἤδη παντελῶς γιγνώσκει, ὅτι ἄλλοθεν 
ny τ ? « 3 la + 9 a Ἂ f 4 
ἔχει, ὃ ἦν αὐτοῖς ἐπιθέον. εἶτ᾽ ἐκεῖ φέρεται δεινὴ 
“ - Ν - 
ἀνευρεῖν οὗπερ ἐρᾷ οὖσα, καὶ οὐκ ἂν πρὶν ἐλεῖν 
» - » f ‘ a - " ν Ν 2 ta 
ἀποστᾶσα, εἰ μή πού Tis αὐτῆς Kal τὸν ἔρωτα ἐξέλοι. 
- 4 
ἔνθα δὴ εἶδε μὲν καλὰ πάντα καὶ ἀληθῇ ὄντα, καὶ 
, , sa ὰ ἢ Δ Ν , 
ἐπερρώσθη πλέον τῆς τοῦ ὄντος ζωῆς πληρωθεῖσα, καὶ 
ὄντως ὃν καὶ αὐτὴ γενομένη καὶ σύνεσιν ὄντως λαβοῦσα 


ἐγγὺς οὖσα αἰσθάνεται οὗ πάλαι ζητεῖ. 


'Plotinus is thinking of the philosophic lovers in 
Phaedrus 250-257. But here, as in I. 6. 9, it is himself, not as 
in Plato the beloved, whom the lover shapes to the divine 
likeness: this of course suits the present context 
considerably better. 
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not want to fall short of the integrity and all the 
other excellence of the loved one—if they did they 
would be rejected by loved ones like these—and 
these are the lovers who are able to have inter- 
course!; in this way the soul also loves that Good, 
moved by it to love from the beginning. And the soul 
which has its love ready to hand does not wait for a 
reminder from the beauties here, but because it has 
its love, even if it does not know that it has it,? it is 
always searching and in its wish to be borne away to 
that Good has a contempt for the things here, and 
when it sees the beauties of this world it distrusts 
them, because it sees that they are in bodies of flesh 
and polluted by their present dwelling and disin- 
tegrated by magnitudes and are not the true beauti- 
ful things themselves; for those, being as they are, 
would never bring themselves to enter the mud of 
bodies and dirty themselves and disappear. But 
when it sees the beauties here flowing past it, it 
already knows completely that they have the light 
which plays on them from elsewhere. And then it is 
borne away there, skilled in finding what it loves, 
and not leaving off till it catches it, unless someone 
were to take even its love away. There certainly it 
sees that all things are beautiful and true and gains 
ereater strength, since it is filled with the life of real 
being, and has become truly real itself also, and has 
true awareness, and it perceives that it is near to 
what it has long been seeking. 


Here, as in V. 5. 12, the unperceived presence and 
unconscious love of the Good are prior to the conscious 
recollection of the beauty of the World of Forms aroused by 
the beauties here. 
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32. Ποῦ οὖν ὁ ποιήσας τὸ τοσοῦτον κάλλος καὶ τὴν 

3 El « ~ 2 2 - 

τοσαύτην ζωὴν καὶ γεννήσας οὐσίαν; ὁρᾷς τὸ ἐπ᾽ αὐτοῖς 

“Ἢ 

ἅπασι ποικίλοις οὖσιν εἴδεσι κάλλος. καλὸν μὲν wat 

2 »“ ik - ~ ‘ 

μένειν: GAN ἐν καλῷ ὄντα δεῖ βλέπειν, ὅθεν ταῦτα καὶ 

ὅθεν καλά. δεῖ δ᾽ αὐτὸ εἶναι τούτων μηδὲ ἕν: τὶ γὰρ 

αὐτῶν ἔσται μέρος τε ἔσται. οὐ τοίνυν οὐδὲ τοιαύτῃ 
᾿ Α χων ᾧς Ε , ὲ 

μορφὴ οὐδέ τις δύναμις οὐδ᾽ αὖ πᾶσαι αἱ γεγενημέναι 

. « ᾽ , 

καὶ οὖσαι ἐνταῦθα, ἀλλὰ δεῖ ὑπὲρ πάσας εἶναι δυνάμεις 

" ε ᾿ / FA > 4 δὲ ‘ > ὃ 3 ν 

καὶ ὑπὲρ πάσας μορφάς. ἀρχὴ δὲ τὸ ἀνείδεον, οὐ τὸ 

” - ¥ ͵ \ 

μορφῆς δεόμενον, ἀλλ᾽ dd’ οὗ πᾶσα μυρφὴ νοερά. τὸ 

\ Ll Μ » , μὲ , θ 4 

yap γενόμενον, εἴπερ ἐγίνετο, ἔδει γενέσθαι τι καὶ 

μορφὴν ἰδίαν ἔσχεν: ὃ δὲ μηδεὶς ἐποίησε, (70>! τις ἂν 

κα αν κῶν 

ποιήσειεν; οὐδὲν οὖν τοῦτο τῶν ὄντων καὶ πάντα: οὐδὲν 
, Ll Lal ΙΝ / ᾽ LJ » » ~ , 

μέν, ὅτι ὕστερα τὰ ὄντα, πάντα δέ, ὅτι ἐξ αὐτοῦ. πάντα 

" - / ? κ᾿ , ν ΝΜ ” 

δὲ ποιεῖν δυνάμενον τί dv μέγεθος ἔχοι; ἢ ἄπειρος ἂν 

hal ᾿ r " A 

εἴη, add’ εἰ ἄπειρος, μέγεθος av ἔχοι οὐδέν. Kal yap 

μέγεθος ἐν τοῖς ὑστάτοις" καὶ δεῖ, εἰ καὶ τοῦτο ποιήσει, 

» ‘ \ ν fa ” » r , > , ᾿ “ δ᾽ 
αὐτὸν μὴ ἔχειν. τό τε τῆς οὐσίας μέγα οὐ ποσόν" ἔχοι 

ἂν καὶ ἄλλο τι μετ᾽ αὐτὸν τὸ μέγεθος. τὸ δὲ μέγα αὐτοῦ 
κι Ἢ neuf 

τὸ μηδὲν αὐτοῦ εἶναι δυνατώτερον παρισοῦσθαί τε 
- 2 -“ 3 ΝΜ Μ᾿ ν 

μηδὲν δύνασθαι" τίνι γὰρ τῶν αὐτοῦ εἰς ἴσον ἄν τι ἔλθοι 


Ν᾽ 2 a " , 3 8 ‘ > , > ͵ 
μηδὲν ταὐτὸν ἔχον; τό τε εἰς ἀεὶ καὶ εἰς πάντα οὐ μέτρον 
1 τῷ τις coniecimus: τίς Enn. 


1 Plotinus normally uses ἐκεῖ (there) for the World of 
Forms and ἐνταῦθα (here) for the material world. But in this 
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32. Where then is he who made the beauty which 
is so great and the life which is so great, he who is 
the generator of substance? You see the beauty 
which rests upon the very Forms, all of them richly 
varied. It is beautiful to abide here; but when one is 
in beauty one must look to see whence these Forms 
come and whence they derive their beauty. But this 
itself must not be any one of them; for then it will be 
one of them and will be a part. Nor, then, can it be a 
shape of any kind or an individual power, nor again 
all those which have come to be and exist here 
above, but it must be above all powers and above all 
shapes. The principle is the formless, not that which 
needs form, but that from which every intelligent 
form comes. For what came to be, if it did come to be, 
came to be something and had its own particular 
shape; but who could have made what no one made 
anything? Therefore it is none of these things and all 
of them: none of them because the real beings are 
later, but all of them because they come from it. But 
what size could that have which has the power to 
make all? Now he would be unbounded, but if un- 
bounded he would have no size. For there is size in 
the last and lowest things; and, even if he makes size, 
he himself must not have it. And the greatness of 
substance is not quantitative; but something else 
posterior to him might also have size. But his great- 
ness is that nothing can be more powerful than him 
and nothing can be compared with him; for to what 
that belongs to him could anything come to equality 
which has nothing the same? And being for ever and 


passage he is speaking as one who is already in the World 
of Forms and seeking to go beyond it. 
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αὐτῷ δίδωσιν οὐδ᾽ αὖ ἀμετρίαν: πῶς γὰρ ἂν τὰ ἄλλα 
μετρήσειεν; οὐ τοίνυν αὖ οὐδὲ σχῆμα. καὶ μήν, ὅτου ἂν 
~ ὦν f - ca 4 " λ - 
ποθεινοῦ ὄντος μήτε σχῆμα μήτε μορφὴν ἔχοις λαβεῖν, 
“ἢ x Ρ 
ποθεινότατον καὶ ἐρασμιώτατον ἂν εἴη, καὶ ὁ ἔρως ἂν 
ν " ᾿ A “ 2 ~ cm or 2. 
ἄμετρος εἴη. οὐ yap ὥρισται ἐνταῦθα ὁ ἔρως, ὅτι μηδὲ 
τὸ ἐρώμενον, ἀλλ᾽ ἄπειρος ἂν εἴη ὁ τούτου ἔρως, ὥστε 
καὶ τὸ κάλλος αὐτοῦ ἄλλον τρόπον καὶ κάλλος ὑπὲρ 
κάλλος. οὐδὲν yap dv τί κάλλος; ἐράσμιον δὲ ὃν τὸ 
- τἴ " ‘ ¢ Ca * Ἁ a 
γεννῶν ἄν εἴη τὸ κάλλος. δύναμις οὖν παντὸς καλοῦ 
m8 ἢ 
ἄνθος ἐστί, κάλλος καλλοποιόν. καὶ γὰρ γεννᾷ αὐτὸ καὶ 
; — PB ak , 5 κάλλ 
κάλλιον ποιεῖ τῇ παρ᾽ αὑτοῦ περιουσίᾳ τοῦ κάλλους, 
ὥστε ἀρχὴ κάλλους καὶ πέρας κάλλους. οὖσα δὲ 
, 2 . » » 4 4 * eo ᾿ ᾿ 
κάλλους ἀρχὴ ἐκεῖνο μὲν καλὸν ποιεῖ οὗ ἀρχή, καὶ 
A ~ 3 " - 3 ᾿ 4 ἐν ᾿ ‘ La 
καλὸν ποιεῖ οὐκ ἐν μορφῇ" ἀλλὰ Kal αὐτὸ τὸ γενόμενον 
wi “κ ᾿ ͵ 
ἀμορφεῖν, ἄλλον δὲ τρόπον ἐν μορφῇ. ἡ γὰρ λεγομένη 
x « ΗΜ + 
αὐτὸ τοῦτο μόνον μορφὴ ἐν ἄλλῳ, ἐφ᾽ ἑαυτῆς δὲ οὖσα 
? \ 
ἄμορφον. τὸ οὖν μετέχον κάλλους μεμόρφωται, ov τὸ 
κάλλος. 
‘ ἃ. ὦ 
33. Διὸ καὶ ὅταν κάλλος λέγηται, φευκτέον μᾶλλον 
+i . , > ? 3 a> , , 
ἀπὸ μορφῆς τοιαύτης, ἀλλ᾽ οὐ πρὸ ὀμμάτων ποιητέον, 
᾿ ᾿ Ὁ sda ik 38 i Ν ι 
ἵνα μὴ ἐκπέσῃς τοῦ καλοῦ εἰς τὸ ἀμυδρᾷ μετοχῇ καλὸν 
λεγόμενον. τὸ δὲ ἄμορφον εἶδος καλόν, εἴπερ εἶδός ἐστι, 
. τ “ 2 ͵ " . , τ 4 
καὶ ὅσῳ av ἀποσυλήσας εἴης πᾶσαν μορφήν, οἷον Kal 
τὴν ἐν λόγῳ, ἧ διαφέρειν ἄλλο ἄλλου λέγομεν, ὡς 
, ‘ , > Ld Lu ᾿ 
δικαιοσύνην καὶ σωφροσύνην ἀλλήλων ἕτερα, καίτοι 
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for all things gives him no measure—nor on the 
other hand measurelessness: for [if he was measure- 
less] how could he measure the others? Nor again 
has he form either. Truly, when you cannot grasp the 
form or shape of what is longed for, it would be most 
longed for and most lovable, and love for it would be 
immeasurable. For love is not limited here, because 
neither is the beloved, but the love of this would be 
unbounded; so his beauty is of another kind and 
beauty above beauty. For if it is nothing, what 
beauty can it be? But if it is lovable, it would be the 
generator of beauty. Therefore the productive power 
of all is the flower of beauty, a beauty which makes 
beauty. For it generates beauty and makes it more 
beautiful by the excess of beauty which comes from 
it, so that it is the principle of beauty and the term of 
beauty. But since it is the principle of beauty it 
makes that beautiful of which it is the principle, and 
makes it beautiful not in shape; but it makes the 
very beauty which comes to be from it to be shape- 
less, but in shape in another way; for what is called 
this very thing [, shape,] is shape in another, but by 
itself shapeless. Therefore that which participates in 
beauty is shaped, not the beauty. 

33. Therefore, even when it is called beauty, one 
must even more avoid shape of this kind; but it must 
not be set before the eyes, that you may not fall out 
of beauty into what is called beauty by obscure 
participation. But the shapeless form is beautiful, 
since it is form, and is so in proportion to the length 
you go in stripping all shape from it, the shape in 
reasoning, for instance, by which we say that one 
form differs from another, as we say that righteous- 
ness and integrity are different from each other, 
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Am 2 ei ε - ed - » ᾿ - 
καλὰ ὄντα. ἐπειδὴ ὁ νοῦς ἴδιόν τι νοεῖ, ἡλάττωται, κἂν 
ἀν τῶν an ὑπ. Ἂς, ὅς, ἘΝ a, ah " 
ὁμοῦ πάντα λάβῃ ὅσα ἐν τῷ νοητῷ" κἂν ἕκαστον, μίαν 

ἢ Ly een ee " , , 
μορφὴν νοητὴν ἔχει' ὁμοῦ δὲ πάντα οἷον ποικίλην τινά, 
" > , τ - ᾿ " εν “ ὦ 4 
ἔτι ἐν δεήσει, οἷον δεῖ θεάσασθαι dv ὑπὲρ ἐκεῖνο τὸ 

’ y ’ . ν᾿ ᾽ ς.ν» ᾿ 
πάγκαλον καὶ ποικίλον καὶ οὐ ποικίλον, οὗ ὀρέγεται μὲν 
ψυχὴ οὐ λέγουσα διὰ τί τοιοῦτον ποθεῖ, ὁ δὲ λόγος 
λέγει, ὅτι τοῦτο τὸ ὄντως, εἴπερ ἐν τῷ πάντη ἀνειδέῳ ἡ 
-~ » f , ἡ 4 ~ ? ta i: soo ™ 
τοῦ ἀρίστου φύσις καὶ ἡ τοῦ ἐρασμιωτάτου. διὸ 6 τι av 
> Ἂ 3 ᾽ a » & ta ᾿ Ἅ , u ‘ 
εἰς εἶδος ἀνάγων τῇ ψυχῇ δεικνύῃς, ἐπὶ τούτῳ ἄλλο τὸ 
μορφῶσαν ζητεῖ. λέγει δὴ ὁ λόγος, ὅτι τὸ μορφὴν ἔχον 
as tu ogg ; : a gy 
καὶ ἡ μορφὴ Kal τὸ εἶδος μεμετρημένον πᾶν, τοῦτο δὲ 
So at ὯΝ ee me ony ιν 
ot πᾶν οὐδὲ αὔταρκες οὐδὲ Tap’ αὑτοῦ καλόν, ἀλλὰ καὶ 
" ͵ “Ψ ὰ ι net 
τοῦτο μέμικται. δεῖ τοίνυν ταῦτα μὲν καλά, τὸ δὲ ὄντως 
“ \ Ly Ed \ a” , ὯΝ “ 4 
ἢ τὸ ὑπέρκαλον μὴ μεμετρῆσθαι' εἰ δὲ τοῦτο, μὴ 
μεμορφῶσθαι μηδὲ εἶδος εἶναι. ἀνείδεον ἄρα τὸ πρώτως 
cae a oe ee ΜΡ 
καὶ πρῶτον καὶ ἡ καλλονὴ ἐκεῖνο ἡ τοῦ ἀγαθοῦ φύσις. 
ae oe oe ne ες eee eae 
μαρτυρεῖ δὲ Kal τὸ τῶν ἐραστῶν πάθος, ws, ἕως ἐστὶν ἐν 
1 


ro a ot > . ow " ae? 32 
ἐκείνῳ τῷ τύπον αἰσθητὸν ἔχοντι, οὔπω Epa’ ὅταν ὃ 


5 ἀπ᾽ ἐκείνου αὐτὸς ἐν αὑτῷ οὐκ αἰσθητὸν γεννήσῃ τύπον 


ἐν ἀμερεῖ ψυχῇ, τότε ἔρως φύεται. βλέπειν δὲ ζητεῖ τὸ 
2 Fr. o> > - > , »᾿ ? 4 
ἐρώμενον, ἵν᾿ ἐκεῖνο ἐπάρδοι μαραινόμενον. εἰ δὲ 


' Sleeman: τὸν wBxUC: τὸ 8. 
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although they are beautiful. When the intellect 
thinks one particular thing, it is diminished, as it is 
also even if it takes together all things that are in 
the intelligible realm; if it thinks an individual, it 
has one intelligible shape; if it thinks all together it 
has a kind of variegated shape, still in need [and 
trying to discover] how it should contemplate that 
which is above that which is all-beautiful and 
variegated and not variegated; that which the soul 
desires without saying why it longs for something 
like this, but our reasoning says that this is the real 
thing, since the nature of the best and the nature of 
the most lovable is in the altogether formless. There- 
fore, whatever you bring into form and show to the 
soul, it seeks something else over it which gave it 
shape. Our reasoning insists that what has shape, 
and shape, and form, all this, is measured and 
limited, that is, it is not all or self-sufficient or 
beautiful of itself, but this too is mixed. These 
beautiful things, then, must be measured and 
limited, but not the really beautiful or rather the 
super-beautiful; but if this is so, it must not be 
shaped or be a form. The primarily beautiful, then, 
and the first is without form, and beauty is that, the 
nature of the Good. The experience of lovers bears 
witness to this, that, as long as it is in that which has 
the impression perceived by the senses, the lover is 
not yet in love; but when from that he himself 
generates in himself an impression not perceptible 
by the senses in his partless soul, then love springs 
up. But he seeks to see the beloved that he may 
water him when he is withering.’ But if he should 


' An allusion to Phaedrus 251B1-4. 
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σύνεσιν λάβοι, ws δεῖ μεταβαίνειν ἐπὶ τὸ ἀμορφότερον, 
᾿ς ἋΣ ἢ τιν κα σὸν ᾿ 
ἐκείνου ἂν ἀρέγοιτο' καὶ γὰρ 6 ἐξ ἀρχῆς ἔπαθεν, ἐκ 
, , oe αν . F + ye = 
σέλαος ἀμυδροῦ ἔρως φωτὸς μεγάλου. τὸ yap ixvos τοῦ 
,. 2s ‘ i ew so 
ἀμόρφου μορφή" τοῦτο γοῦν γεννᾷ τὴν μορφήν, οὐχ ἡ 
hi at P : aera 
μορφὴ τοῦτο, καὶ γεννᾷ, ὅταν ὕλη προσέλθῃ. ἡ δὲ ὕλη 
hn BP ice # ee er ‘ 
πορρωτάτω ἐξ ἀνάγκης, ὅτι μηδὲ τῶν ὑστάτων μορφῶν 
᾿ ‘a " ᾿ e + # \ > «ow 
παρ᾽ αὑτῆς twa ἔχει. εἰ οὖν ἐράσμιον μὲν οὐχ ἡ ὕλη, 
2 \ ‘ Ἂ - 
ἀλλὰ τὸ εἰδοποιηθὲν διὰ τὸ εἶδος, τὸ δ᾽ ἐπὶ τῇ ὕλῃ 
εἶδος παρὰ ψυχῆς, ψυχὴ δὲ μᾶλλον εἶδος καὶ μᾶλλον 
; θυ wo i 
ἐράσμιον Kal νοῦς μᾶλλον ταύτης εἶδος καὶ ἔτι μᾶλλον 
; Ρ a 
ἐρασμιώτερον, ἀνείδεον δεῖ τὴν καλοῦ τίθεσθαι φύσιν 
τὴν πρώτην. 
34. Kat οὐκέτι θαυμάσομεν τὸ τοὺς δεινοὺς πόθους 
; a ἫΝ ι ᾿ a. A} 
παρέχον εἰ πάντη ἀπήλλακται Kal μορφῆς νοητῆς" ἐπεὶ 
᾿ , oe 3 ~ ἊΝ ta , 2 f 
καὶ ψυχὴ, ὅταν αὐτοῦ ἔρωτα σύντονον λάβῃ, ἀποτίθεται 
a “ uw f ud ” 4 ” 2 2 - 
πᾶσαν ἣν ἔχει μορφήν, καὶ ἥτις av καὶ νοητοῦ ἢ ἐν αὐτῇ. 
3 ld , w é "» ".» “ Ν ? 4 
ov yap ἐστιν ἔχοντά τι ἄλλο Kal ἐνεργοῦντα περὶ αὐτὸ 
1 i 5 Η 
οὔτε ἰδεῖν οὔτε ἐναρμοσθῆναι. ἀλλὰ δεῖ μήτε κακὸν μήτ᾽ 
Φ 
αὖ ἀγαθὸν μηδὲν ἄλλο πρόχειρον ἔχειν, ἵνα δέξηται 
P , ν ἭΝ Ὁ ΚΣ 1 4g 
μόνη μόνον. ὅταν δὲ τούτου εὐτυχήσῃ ἡ ψυχὴ Kal Fey 
‘ > , - er 4 - “Ὁ 5 f 2 A 
πρὸς αὐτήν, μᾶλλον δὲ παρὸν φανῇ, ὅταν ἐκείνη ἐκνεύσῃ 
τῶν παρόντων καὶ παρασκευάσασα αὑτὴν ὡς ὅτι 
, - 
μάλιστα καλὴν καὶ eis ὁμοιότητα ἐλθοῦσα (ἡ δὲ 
ι , ᾿ 
παρασκευλ καὶ ἡ κόσμησις δήλη που τοῖς 
παρασκευαζομένοις), ἰδοῦσα δὲ ἐν αὑτῇ ἐξαίφνης 
φανέντα (μεταξὺ γὰρ οὐδὲν οὐδ᾽ ἔτι δύο, ἀλλ᾽ ἕν ἄμφω" 
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come to understand that one must change to that 
which is more formless, he would desire that; for his 
experience from the beginning was love of a great 
light from a dim glimmer. For the trace of the 
shapeless is shape; it is this which generates shape, 
not shape this, and it generates it when matter 
comes to it. But matter is necessarily furthest from 
it, because it does not have of itself any one even of 
the last and lowest shapes. If then what is lovable is 
not the matter, but what is formed by the form, and 
the form upon the matter comes from soul, and soul 
is more form and more lovable, and intellect is more 
form than soul and still more lovable, one must 
assume that the first nature of beauty is formless. 
34. And we shall no longer be surprised if that 
which produces these strangely powerful longings is 
altogether free from even intelligible shape; since 
the soul also, when it gets an intense love of it, puts 
away all the shape which it has, even whatever 
shape of the intelligible there may be in it. For it is 
not possible for one who has anything else and is 
actively occupied about it to see or to be fitted in, 
But one must not have evil, or any other good either, 
ready to hand, that the soul alone may receive it 
alone. But when the soul has good fortune with it, 
and it comes to it, or rather, being there already, 
appears, when that soul turns away from the things 
that are there, and has prepared by making itself as 
beautiful as possible and has come to likeness (the 
preparation and the adornment are clearly under- 
stood, I think, by those who are preparing them- 
selves) and it sees it in itself suddenly appearing (for 
there is nothing between, nor are there still two but 
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2 4 “ , Μ Ld , if 4 
οὐ yap dv διακρίναις ἔτι, ἕως πάρεστι: μίμησις δὲ 
τούτου καὶ οἱ ἐνταῦθα ἐρασταὶ καὶ ἐρώμενοι συγκρῖναι 
θέ, " a 2 μ᾿ 2 , “" 3 4 

λοντες), καὶ οὔτε σώματος ἔτι αἰσθάνεται, ὅτι ἐστὶν 
ΕΣ ᾿ - Ν Ξ Li ” La 2 u 3 
ἐν αὐτῷ, οὔτε ἑαυτὴν ἄλλο τι λέγει, οὐκ ἄνθρωπον, οὐ 

- ᾿ Ε 3 4 * 3 , ᾿ . f 
ζῷον, οὐκ ὄν, οὐδὲ πᾶν (ἀνώμαλος yap ἡ τούτων πως 

: ας 
θέα), καὶ οὐδὲ σχολὴν ἄγει πρὸς αὐτὰ οὔτε θέλει, ἀλλὰ 
καὶ αὐτὸ ζητήσασα ἐκείνῳ παρόντι ἀπαντᾷ κἀκεῖνο 
ἀντ᾽ αὐτῆς βλέπει: τίς δὲ οὖσα βλέπει, οὐδὲ τοῦτο 
, Rie, Ὰ ν᾿ οὐδάν 0} Ἕν 
σχολάζει ὁρᾶν. ἔνθα δὴ οὐδὲν πάντων ἀντὶ τούτου 
aye sew ae ‘ ἝΝ 
ἀλλάξαιτο, οὐδ᾽ εἴ τις αὐτῇ πᾶντα τὸν οὐρανὸν 
ι z ke αὶ P oo ἢ ΜΝ 
ἐπιτρέποι, ὡς οὐκ ὄντος ἄλλου ἔτι ἀμείνονος οὐδὲ 


μᾶλλον ἀγαθοῦ" οὔτε γὰρ ἀνωτέρω τρέχει τά τε ἄλλα 


- , , hal " " / ν Ν 4 
πάντα KATLOVONS, καν 7 ava, WOTE TOTE ἔχει καὶ TO 


, = ‘ ’ ω ~ / ᾿ Φ 
κρίνειν καλῶς καὶ γιγνώσκειν, ὅτι τοῦτό ἐστιν οὗ 
3 , y rf Ld ᾿ > ~ » a“ ΕΣ 
ἐφίετο, καὶ τίθεσθαι, ὅτι μηδέν ἐστι κρεῖττον αὐτοῦ. οὐ 

i ? > i > - “ “ at - 2 “ 
γάρ ἐστιν ἀπάτη ἐκεῖ: ἢ ποῦ ἂν τοῦ ἀληθοῦς 
Η , ’ ΓΕ , > - #9 vo 
ἀληθέστερον τύχοι; ὃ οὖν λέγει, ἐκεῖνό ἐστι, Kal ὕστερον 
λέγει, καὶ σιωπῶσα δὲ λέγει καὶ εὐπαθοῦσα οὐ 
ψεύδεται, ὅτι εὐπαθεῖ' οὐδὲ γαργαλιζομένου λέγει τοῦ 

, > A} a / ἃ , “ > , 
σώματος, ἀλλὰ τοῦτο γενομένη, ὃ πάλαι, ὅτε εὐτύχει. 
3 3 ‘ A ” ‘ φ ᾿ μὲ > ” ” 
ἀλλὰ καὶ τὰ ἄλλα πάντα, οἷς πρὶν ἤδετο, ἀρχαῖς ἢ 
δυνάμεσιν ἢ πλούτοις ἢ κάλλεσιν ἢ ἐπιστήμαις, ταῦτα 


ὑπεριδοῦσα λέγει οὐκ av εἰποῦσα μὴ κρείττοσι 


Ὁ “There is nothing between” is said of Intellect and Soul 
in IV. 4, 2. 27-28, and, more unexpectedly, of Intellect and 
the material universe at V. 8. 7. 13. & ἄμφω is always used 
by Plotinus of a perfect union in which the two united 
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both are one’; nor could you still make a distinction 
while it is present; lovers and their beloveds here 
below imitate this in their will to be united), it does 
not still perceive its body, that it is in it, and does 
not speak of itself as anything else, not man, or 
living thing, or being, or all (for the contemplation 
of these would be somehow disturbing), and it has no 
time for them nor wants them, but it has been 
seeking it, and meets that when it is present, and 
looks at that instead of itself; but it has not even 
time to see who the soul is that looks. There, truly, it 
would not exchange this for anything in the world, 
not even if someone handed over the whole universe 
to it, because there is nothing still better, and no- 
thing that is more a good; for it does not run up 
higher, and all the other things are on its way down, 
even if they are in the realm above. So then it has the 
ability to judge rightly and to know that this is what 
it desired, and to establish that there is nothing 
better than it. For there is no deceit there; or where 
could it find any thing truer than the truth? What it 
speaks, then, is that, and it speaks it afterwards, and 
speaks it in silence, and in its happiness is not 
cheated in thinking that it is happy; and it does not 
say it is happy when the body tickles it, but when it 
has become that which it was before, when it is 
fortunate. But it says it in contempt of all the other 
things in which it delighted before, offices or powers 
or riches or beauties or sciences, and it would not 
have spoken if it had not met better things than 


retain their distinct natures. See Lexicon Plotinianum s. v. 
ἄμφω (0). Its use in IV. 4. 2. 29, ἕν ἐστιν ἄμφω καὶ δύο, of Soul 
and Intellect, brings out its meaning clearly. 
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συντυχοῦσα τούτων" οὐδὲ φοβεῖται, μή τι πάθῃ, μετ᾽ 
ἐκείνου οὖσα οὐδ᾽ ὅλως ἰδοῦσα" εἰ δὲ καὶ τὰ ἄλλα τὰ 
τον 
περὶ αὐτὴν φθείροιτο, εὖ μάλα καὶ βούλεται, ἵνα πρὸς 
ta ᾿ > , cu 3 ᾿ 
τούτῳ ἡ μόνον" εἰς τόσον ἥκει εὐπαθείας. 
‘ a . i 
35. Οὕτω δὲ διάκειται τότε, ὡς Kal τοῦ νοεῖν 
ws abc. Fe inn We αἷν ὌΠ 
καταφρονεῖν, ὃ τὸν ἄλλον χρόνον ἠσπάζετο, ὅτι τὸ νοεῖν 
’ ind - 7. 
κίνησίς τις ἦν, αὕτη δὲ οὐ κινεῖσθαι θέλει. καὶ yap οὐδ᾽ 
3 - y - - 
ἐκεῖνόν φησιν, ὃν ὁρᾷ, καίτοι νοῦς γενόμενος αὕτη 
θεωρεῖ οἷον νοωθεῖσα καὶ ἐν τῷ τόπῳ τῷ νοητῷ 
x. ENS ' ee κοῦ ὁ 4 
γενομένη" ἀλλὰ γενομένη μὲν ἐν αὐτῷ καὶ περι αὐτὸν 
" 4 4 al » ‘ oo s = wt A ΄ 
ἔχουσα τὸ νοητὸν νοεῖ, ἐπὴν δ᾽ ἐκεῖνον ἴδῃ τὸν θεόν, 
, " aye > 
πάντα ἤδη ἀφίησιν, οἷον εἴ τις εἰσελθὼν εἰς οἶκον 
ta 4 Ls 4 ~ w o - 
ποικίλον καὶ οὕτω καλὸν θεωροῖ ἔνδον ἕκαστα τῶν 
, ν tl A} > - " “ ue 
ποικιλμάτων καὶ θαυμάζοι, πρὶν ἰδεῖν τὸν τοῦ οἴκου 
ὃ / te) ᾿, δ᾽ » “ "3 a ‘ » ‘ ‘ - 
εσπότην, ἰδὼν δ᾽ ἐκεῖνον καὶ ἀγασθεὶς οὐ κατὰ τὴν τῶν 
᾿ P F Α 
ἀγαλμάτων φύσιν ὄντα, ἀλλ᾽ ἄξιον τῆς ὄντως θέας, 
> 4 » a “ - ~ 
adels ἐκεῖνα τοῦτον μόνον τοῦ λοιποῦ βλέποι, εἶτα 
, ᾿ ᾿ 
βλέπων καὶ μὴ ἀφαιρῶν τὸ ὄμμα μηκέτι ὅραμα βλέποι 
- “-" - ‘ » ‘ ‘ " be - 
τῷ συνεχεῖ τῆς θέας, ἀλλὰ τὴν ὄψιν αὐτοῦ 
, a / " > Ἄ - "ἢ 4 «© A 
συγκεράσαιτο τῷ θεάματι, ὥστε ἐν αὐτῷ ἤδη τὸ ὁρατὸν 
ta " , - 2 nw f 
πρότερον ὄψιν γεγονέναι, τῶν δ᾽ ἄλλων πάντων 
> , rs 4 , bal » 4 2 c c 
ἐπιλάθοιτο θεαμάτων. καὶ τάχα ἂν σῴζοι τὸ ἀνάλογον ἡ 
> ’ » 4 ΝΜ i « a AJ ~ A a“ Μ 
εἰκών, εἰ μὴ ἄνθρωπος εἴη ὁ ἐπιστὰς τῷ τὰ τοῦ οἴκου 


θεωμένῳ, ἀλλά τις θεός, καὶ οὗτος οὐ κατ᾽ ὄψιν φανείς, 


Τ The phrase "the intelligible place” here and in line 41 is 
taken from Plato’s Republic (508C1 and 517B5). 


194 


THE FORMS AND THE GOOD 


these; it is not afraid, either, that anything may 
happen to it, since it does not even see it while it is 
with that; but if all the other things about it 
perished, it would even be pleased, that it might be 
alone with this: so great a degree of happiness has it 
reached. 

35. And the soul is so disposed then as even to 
despise intelligence, which at other times it wel- 
comed, because intelligence is a kind of movement, 
and the soul does not want to move. For it says that 
he whom it sees does not move either; yet when this 
soul has become intellect it contemplates, when it 
has been, so to speak, made intellect and has come to 
be in the intelligible place'; but when it has come to 
be in it and moves about it, it possesses the intelli- 
gible and thinks, but when it sees that god it at once 
lets everything go; it is as if someone went into a 
house richly decorated and so beautiful, and within 
it contemplated each and every one of the decora- 
tions and admired them before seeing the master of 
the house, but when he sees that master with de- 
light, who is not of the nature of the images [in the 
house], but worthy of genuine contemplation, he 
dismisses those other things and thereafter looks at 
him alone, and then, as he looks and does not take 
his eyes away, by the continuity of his contemp- 
lation he no longer sees a sight, but mingles his 
seeing with what he contemplates, so that what was 
seen before has now become sight in him, and he 
forgets all other objects of contemplation. And per- 
haps the likeness would keep in conformity with the 
reality if it was not a mortal who encountered the 
one who was seeing the sights of the house but one of 
the gods, and one who did not appear visibly but 
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= , * 4 - 
) ἀλλὰ τὴν ψυχὴν ἐμπλήσας τοῦ θεωμένου. καὶ τὸν νοῦν 


τοίνυν τὴν μὲν ἔχειν δύναμιν εἰς τὸ νοεῖν, ἧ τὰ ἐν αὑτῷ 
βλέπει, τὴν δέ, ta ἐπέκεινα αὑτοῦ ἐπιβολῇ τινι καὶ 
παραδοχῇ, καθ᾽ ἣν καὶ πρότερον ἑώρα μόνον καὶ ὁρῶν 
ὕστερον καὶ νοῦν ἔσχε καὶ ἕν ἐστι. καὶ ἔστιν ἐκείνη μὲν ἡ 
θέα νοῦ ἔμφρονος, αὕτη δὲ νοῦς ἐρῶν, ὅταν ἄφρων 
γένηται μεθυσθεὶς τοῦ νέκταρος" τότε ἐρῶν 
γίνεται ἁπλωθεὶς εἰς εὐπάθειαν τῷ κόρῳ: καὶ ἔατιν 
αὐτῷ μεθύειν βέλτιον ἢ σεμνοτέρῳ εἶναι τοιαύτης 
μέθης. παρὰ μέρος δὲ ὁ νοῦς ἐκεῖνος ἄλλα, τὰ δὲ ἄλλοτε 
ἄλλα ὁρᾷ; ἢ οὔ: ὁ δὲ λόγος διδάσκων γινόμενα ποιεῖ, τὸ 
δὲ ἔχει τὸ νοεῖν ἀεί, ἔχει δὲ καὶ τὸ μὴ νοεῖν, ἀλλὰ ἄλλως 
ἐκεῖνον βλέπειν. καὶ γὰρ ὁρῶν ἐκεῖνον ἔσχε γεννήματα 
καὶ συνήσθετο καὶ τούτων γενομένων καὶ ἐνόντων" καὶ 
ταῦτα μὲν ὁρῶν λέγεται νοεῖν, ἐκεῖνο δὲ ἡἣ δυνάμει 
ἔμελλε νοεῖν, ἡ δὲ ψυχὴ οἷον συγχέασα καὶ ἀφανίσασα 

, A 3 > a Ἂν a ss - > a £ - 
μένοντα τὸν ἐν αὐτῇ νοῦν, μᾶλλον δὲ ὁ νοῦς αὐτῆς ὁρᾷ 
πρῶτος, ἔρχεται δὲ ἡ θέα καὶ εἰς αὐτὴν καὶ τὰ δύο ἕν 
γίνεται. ἐκταθὲν δὲ τὸ ἀγαθὸν ἐπ᾽ αὐτοῖς καὶ 
συναρμοσθὲν τῇ ἀμφοτέρων συστάσει ἐπιδραμὸν καὶ 


- , ‘ ” 
ἑνῶσαν τὰ δύο ἔπεστιν αὐτοῖς μακαρίαν διδοὺς αἴσθησιν 


‘Plotinus may be thinking here particularly οἵ 
possession by Apollo or Dionysus. 

2 For this “pre-intellectual” vision of Intellect see II. 8. 
9, 29-32; V. 4. 2. 4-7; V. 3. 11. 4-12; it is the first moment in 
Intellect’s eternal generation, its properly “intellectual” 
vision being the second. 
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filled the soul of the beholder.' Intellect also, then, 
has one power for thinking, by which it looks at the 
things in itself, and one by which it looks at what 
transcends it by a direct awareness and reception, by 
which also before it saw only, and by seeing acquired 
intellect and is one.* And that first one is the con- 
templation of Intellect in its right mind, and the 
other is Intellect in love, when it goes out of its mind 
“drunk with the nectar’’*; then it falls in love, 
simplified into happiness by having its fill; and it is 
better for it to be drunk with a drunkenness like this 
than to be more respectably sober. But does that 
Intellect see in part, at one time some things and at 
another others? No, but our rational discourse in- 
structing us makes them come to be, but Intellect 
always has its thinking and always its not thinking, 
but looking at that god in another way. For when it 
saw him it had offspring and was intimately aware of 
their generation and existence within it; and when it 
sees these it is said to think, but it sees that by the 
power by which [later] it was going to think. But the 
soul sees by a kind of confusing and annulling the 
intellect which abides within it—but rather its in- 
tellect sees first and the vision comes also to it and 
the two become one. But the Good is spread out over 
them and fitted in to the union of both; playing upon 
them and uniting the two it rests upon them and 


* Again the drunkenness of Poros from Plato Symposium 
203B5; see ch. 30, n. 4, p. 179. The application of it to 
Intellect’s eternal self-transcendence in vision of and union 
with the One is strikingly powerful and paradoxical. 
Intellect must be eternally out of its mind with drink or 
love to be the Divine Mind. 
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4 ͵ a ” “ ΓΝ » , Ξ, 
καὶ θέων, τοσοῦτον ἄρας, ὥστε μήτε ἐν τόπῳ εἶναι, 
᾿ 1, κ ἬΝ 
40 μήτε ἔν τῳ ἄλλῳ, ἐν οἷς πέφυκεν ἄλλο ἐν ἄλλῳ εἶναι 
5 " ‘ 3 td c ‘ ἣν / > 2 - 
οὐδὲ γὰρ αὐτός που' 6 δὲνοη τὸς τόπος & αὐτῷ, 
“- ς A ,΄ w 
αὐτὸς δὲ οὐκ ἐν ἄλλῳ. διὸ οὐδὲ κινεῖται ἡ ψυχὴ τότε, ὅτι 
3 - ta o 4 a 3 “ > ‘ 
μηδὲ ἐκεῖνο. οὐδὲ ψυχὴ τοίνυν, ὅτι μηδὲ ζῇ ἐκεῖνο, ἀλλὰ 
Ben Τὰ a ἃ ‘ ι 
ὑπὲρ τὸ ζῆν. οὐδὲ νοῦς, ὅτι μηδὲ νοεῖ: ὁμοιοῦσθαι γὰρ 
᾿ : A ee 
45 δεῖ. νοεῖ δὲ οὐδ᾽ ἐκεῖνο, ὅτι οὐδὲ νοεῖ. 
“ Ww f ‘ ‘ 
36. Ta μὲν yap ἄλλα δῆλα, εἴρηται δέ τι καὶ περὶ 
~ td , 
τούτου. ἀλλ᾽ ὅμως καὶ νῦν ἐπ᾽ ὀλίγον λεκτέον 
. . ᾿ς RS - 
ἀρχομένοις μὲν ἐκεῖθεν, διὰ λογισμῶν δὲ προϊοῦσιν. 
Ν \ ‘ « a 3 θ “ ou o we > φ 4 
ἔστι μὲν yap ἡ τοῦ ἀγαθοῦ εἴτε γνῶσις εἴτε ἐπαφὴ 
f ‘ / / a ὦ / θ 
5 μέγιστον, καὶ μέγιστόν φησι τοῦτ εἶναιμάθημα, 
a ͵ὕ > 4 ‘ ΕΣ “- 
οὐ τὸ πρὸς αὐτὸ ἰδεῖν μάθημα λέγων, ἀλλὰ περὶ αὐτοῦ 
“- 4 Φ 3 f 
μαθεῖν τι πρότερον. διδάσκουσι μὲν οὖν avadoyiat τε 
ag ἜΝ ι 
καὶ ἀφαιρέσεις καὶ γνώσεις τῶν ἐξ αὐτοῦ καὶ 
2 td / ὃ ‘ θ tA ‘ > A Ν 
ἀναβασμοί τινες, πορεύουσι δὲ καθάρσεις πρὸς αὐτὸ Kal 
a a » i a & 2 
ἀρεταὶ καὶ κοσμήσεις Kal TOU νοητοῦ ἐπιβάσεις καὶ ἐπ 
~ a Τὰ μὲ Pe Ss 
10 αὐτοῦ ἱδρύσεις καὶ τῶν ἐκεῖ ἑστιάσεις. ὅστις (δὲ 
4 1 « a“ la ‘ 6 J 3 ᾿ ε - ᾿ 
γθδγένηται ὁμοῦ θεατής τε καὶ θέαμα αὐτὸς αὑτοῦ καὶ 
Be ea ἘΠ 
τῶν ἄλλων καὶ γενόμενος οὐσία καὶ νοῦς καὶ ζῷον 
A ta ~ ‘ 
παντελὲς μηκέτι ἔξωθεν αὐτὸ βλέποι---τοῦτο δὲ 


: : ΒΝ 5 , 
γενόμενος ἐγγύς ἐστι, καὶ τὸ ἐφεξῆς ἐκεῖνο, καὶ πλησίον 


1 coniecimus. 
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gives them a blessed perception and vision, lifting 
them so high that they are not in place nor in 
anything other, among things where it is natural for 
one thing to be in another; for he is not anywhere 
either; but the intelligible place is in him, but he is 
not in another. Therefore the soul does not move 
then either, because that does not move. Nor, then, 
is it soul, because that does not live, but is above life. 
Nor is it intellect, because that does not think 
either; for one must be made like. It does not even 
think that it does not think. 

36. The rest, then, is clear, and something has 
been said also about this. But all the same, even now 
we must speak of it for a little, starting from that 
[experience] but proceeding by rational discourse. 
The knowledge or touching of the Good is the 
greatest thing, and Plato says it is the “greatest 
study”’,’ not calling the looking at it a “study”, but 
learning about it beforehand. We are taught about it 
by comparisons and negations and knowledge of the 
things which come from it and certain methods of 
ascent by degrees, but we are put on the way to it by 
purifications and virtues and adornings and by gain- 
ing footholds in the intelligible and settling our- 
selves firmly there and feasting on its contents. But 
whoever has become at once contemplator of himself 
and all the rest and object of his contemplation, and, 
since he has become substance and intellect and 
“the complete living being”? no longer looks at it 
from outside—when he has become this he is near, 
and that Good is next above him, and already close 


' Plato Republic 505A2 (of the Idea of the Good). 
3 Plato Timaeus 31B1. 
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2 \ ΜΝ 2 Ν ‘ - ΡΣ in μὲ a δὴ 3 σα 
15 αὐτὸ ἤδη ἐπὶ παντὶ τῷ νοητῷ ἐπιστὶ βον. ἔνθα δὴ ἐάσας 


‘ A; 5 

τις πᾶν μάθημα, καὶ μέχρι Tov παιδαγωγηθεὶς καὶ ἐν 
: > " , 5 

καλῷ ἱδρυθείς, ἐν ᾧ μέν ἐστι, μέχρι τούτου νοεῖ, 
ἃς α a ~ 2 ’ ye = 

ἐξενεχθεὶς δὲ τῷ αὐτοῦ" τοῦ νοῦ οἷον κύματι Kai ὑψοῦ 


a αὐ ἢ ; 
ὑπ᾽ αὐτοῦ οἷον οἰδήσαντος ἀρθεὶς εἰσεῖδεν ἐξαίφνης οὐκ 


20 ἰδὼν ὅπως, ἀλλ᾽ ἡ θέα πλήσασα φωτὸς τὰ ὄμματα οὐ δι 


ε ~ 3 3 3 4 ‘ - \@ 
αὐτοῦ πεποίηκεν ἄλλο ὁρᾶν, ἀλλ᾽ αὐτὸ τὸ φῶς τὸ ὅραμα 
2 3 ν ε ᾿ς ‘ ‘ ΄- 

ἦν. οὐ γὰρ ἦν ἐν ἐκείνῳ τὸ μὲν ὁρώμενον, τὸ δὲ φῶς 

i apd E f ape κα αὶ ᾿ 
αὐτοῦ, οὐδὲ νοῦς καὶ νοούμενον, ἀλλ᾽ αὐγὴ γεννῶσα 

“- 3 Ὁ \ 3 - “ 3 2 ~ 7 ὁ δὲ 
ταῦτα εἰς ὕστερον καὶ ἀφεῖσα εἶναι παρ᾽ αὐτῷ" αὐτὸς 


a és Ρ Saks i ὁ 
αὐγὴ μόνον γεννῶσα νοῦν, οὔτι σβέσασα αὑτῆς ἐν τῷ 


> V3 [4 9.2 ἣν 
2 γεννῆσαι, ἀλλὰ μείνασα μὲν αὐτή, γενομένου δ᾽ ἐκείνου 


a. od a ee ee Η ke 
τῷ τοῦτο εἶναι. εἰ yap μὴ τοῦτο τοιοῦτον ἦν, οὐκ ἂν 
ὑπέστη ἐκεῖνο. 

'87. Οἱ μὲν οὖν νόησιν αὐτῷ δόντες τῷ λόγῳ τῶν μὲν 
ἐλαττόνων καὶ τῶν ἐξ αὐτοῦ οὐκ ἔδοσαν: καίτοι καὶ 
τοῦτο ἄτοπον τὰ ἄλλα, φασί τινες, μὴ εἰδέναι: ἀλλ᾽ οὖν 
ἐκεῖνοι ἄλλο τιμιώτερον αὐτοῦ οὐχ εὑρόντες τὴν νόησιν 

5 αὐτῷ αὑτοῦ εἶναι ἔδοσαν, ὥσπερ τῇ νοήσει σεμνοτέρου 
αὐτοῦ ἐσομένου καὶ τοῦ νοεῖν κρείττονος ἢ κατ᾽ αὐτὸν 6 
ἐστιν ὄντος, ἀλλ᾽ οὐκ αὐτοῦ σεμνύνοντος τὴν νόησιν. τίνι 
γὰρ τὸ τίμιον ἕξει, τῇ νοήσει ἢ αὑτῷ; εἰ μὲν τῇ νοήσει, 


? A « -“ ‘ = é , 
αὑτῷ οὐ τίμιον ἢ ἧττον, εἰ δὲ αὑτῷ, πρὸ τῆς vonsews 


- + > 9? 7 
10-ἐστι τέλειος καὶ οὐ TH νοήσει τελειούμενος. εἰ δ΄ ὅτι 


1 Harder: αὐτῷ WBUCQ: αὐτὸ J: αὐτῷ vel αὐτὸ R. 
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by, shining upon all the intelligible world. It is there 
that one lets all study go; up to a point one has been 
led along and settled firmly in beauty and as far as 
this one thinks that in which one is, but is carried 
out of it by the surge of the wave of Intellect itself 
and lifted on high by a kind of swell and sees 
suddenly, not seeing how, but the vision fills his eyes 
with light and does not make him see something else 
by it, but the light itself is what he sees. For there is 
not in that Good something seen and its light, nor 
intellect and object of intellect, but a ray which 
generates these afterwards and lets them be beside 
it; but he himself is the ray which only generates 
Intellect and does not extinguish itself in the genera- 
tion, but it itself abides, and that Intellect comes to 
be because this Good exists. For if this was not of the 
kind it is, that would not have come into existence. 
37. Those who in their reasoned account attribute 
thinking to the Good do not attribute to him think- 
ing of the lesser things which derive from him!; yet 
some people do say that this is absurd, that he 
should not know the other things; but, however that 
may be, those [Peripatetics], since they did not find 
anything of more worth than himself, attributed to 
him thought of himself, on the supposition that he 
would become more majestic by thinking and that 
thinking was better than what he is in himself, but 
that it was not he himself who conferred majesty on 
thinking. For by what does he have his worth, by 
thinking or by himself? If it is by thinking, he is in 
himself of no worth or lesser worth, but if by himself 
he is perfect before thinking and not perfected by 


' See Aristotle Metaphysics A 1074b17-35. 
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~ ~ 3 Ν » f 

ἐνέργειά ἐστιν, ἀλλ᾽ οὐ δύναμις, δεῖ νοεῖν, εἰ μὲν οὐσία 
. ς , ey 

ἐστὶν ἀεὶ νοοῦσα καὶ τούτῳ ἐνέργειαν λέγουσι, δύο 
a y 1 3 A ‘ A , ‘ 3 
ὅμως λέγουσι, τὴν οὐσίαν Kal τὴν νόησιν, καὶ οὐχ 
y ϑ ᾿ ἜΝ 
ἁπλοῦν λέγουσιν, ἀλλά τι ἕτερον προστιθέασιν αὐτῷ, 


? .- - 3 2» ¢ ~ - ΔΝ 
ὥσπερ ὀφθαλμοῖς τὸ ὁρᾶν κατ᾽ ἐνέργειαν, Kav ἀεὶ 


> w > I 4? ‘ 
5 βλέπωσιν. εἰ δ᾽ ἐνεργείᾳ λέγουσιν, ὅτι ἐνέργειά ἐστι Kal 


, ες Ὡς «ἃ , ss ie Beis οὗ 
νόησις, οὐκ av οὖσα νόησις νοοῖ, ὥσπερ οὐδὲ κίνησις 
κινοῖτο ἄν, τί οὖν; οὐ καὶ αὐτοὶ λέγετε οὐσίαν καὶ 
ἐνέργειαν εἶναι ἐκεῖνα; ἀλλὰ πολλὰ ταῦτα ὁμολογοῦμεν 
εἶναι καὶ ταῦτα ἕτερα, τὸ δὲ πρῶτον ἁπλοῦν, καὶ τὸ ἐξ 
ἄλλου δίδομεν νοεῖν καὶ οἷον ζητεῖν αὑτοῦ τὴν οὐσίαν 
καὶ αὑτὸ καὶ τὸ ποιῆσαν αὐτό, καὶ ἐπιστραφὲν ἐν τῇ θέᾳ 
καὶ γνωρίσαν νοῦν ἤδη δικαίως εἶναι: τὸ δὲ μήτε 
γενόμενον μήτ᾽ ἔχον πρὸ αὑτοῦ, ἀλλ᾽ ἀεὶ Cdvy! ὅ ἐστι--- 


δ 


i a 4 2 νι τὸν “ 
τίς αἰτία τοῦ νοεῖν ἕξειν; 5 διὸ ὑπὲρ νοῦν φησιν ὁ 


2 ἫΝ " ι a of 
25 Πλάτων εἶναι ὀρθῶς. νοῦς μὲν yap μὴ νοῶν ἀνόητος" ᾧ 


= ‘ / 2 , ὰ 
γὰρ ἡ φύσις ἔχει τὸ νοεῖν, εἰ μὴ τοῦτο πράττοι, ἀνόητον 


” ΄ μὲ 
ᾧ δὲ μηδὲν ἔργον ἐστί, τί ἂν τούτῳ τις ἔργον προσάγων 


ὦ ΠΕ. ae 
κατὰ στέρησιν αὐτοῦ κατηγοροῖ τοῦτο, ὅτι μὴ πράττει; 
4 Low > 
οἷον εἰ ἀνίατρον αὐτόν τις λέγοι. μηδὲν δὲ ἔργον εἶναι 
- > - oa > “- A 
αὐτῷ, ὅτι μηδὲν ἐπιβάλλει αὐτῷ ποιεῖν: ἀρκεῖ yap 
‘ Kirchhoff. 
2 ΤΡ]: ἕξει Enn. 
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thinking. But if he has to think because he is active 
actuality, but not potency, if he is a substance 
always thinking and it is because of this that they 
say he is active actuality, they are all the same 
speaking of two things, substance and thinking, and 
are not saying that he is simple, but adding some- 
thing else to him, as actually seeing is an addition to 
the eyes, even if they are always looking. But if they 
say that he is actual because he is active actuality, 
that is, thought, if he was thought he would not 
think, just as movement is not in motion. “Well then, 
do you not yourselves say that those higher things 
are substance and active actuality?” Yes, but we 
agree that these are many, and being many are 
different, but the first is single and simple, and we 
attribute thinking to what comes from another, and 
a kind of seeking its substance and its self and what 
made it, and say that in turning back in its con- 
templation and recognising itself it is at that point 
rightly and properly Intellect'; but that what has 
not come to be and has nothing before it, but is 
always what it is—what reason will it have to think? 
This is why Plato rightly says that it is above 
Intellect. Now Intellect, if it did not think, would be 
unintelligent; for if that whose nature includes 
thought did not think, it would be unintelligent; but 
when something has no work to do, why should one 
put a work to it and then predicate the absence of 
this work of it because it does not do it? It would be 
as if one were to call him unmedical. But he has no 
work to do because there is no obligation on him to 
do anything; for he is sufficient and does not have to 


See ch. 35, n. 1, p. 194. 
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αὐτὸς καὶ οὐδὲν δεῖ ζητεῖν παρ᾽ αὑτὸν ὑπὲρ τὰ πάντα 
ὄντα: ἀρκεῖ γὰρ αὑτῷ καὶ τοῖς ἄλλοις ὧν αὐτὸς ὅ ἐστιν. 

88. Ἔστι δὲ οὐδὲ τὸ “ἔστιν᾽᾽- οὐδὲν γὰρ οὐδὲ τούτου 
δεῖται: ἐπεὶ οὐδὲ τὸ ᾿ἀγαθός ἐστι᾿᾿ κατὰ τούτου, ἀλλὰ 
καθ᾽ οὗ τὸ “€att’ τὸ δὲ ᾿ἔστιν᾽᾿ οὐχ ὡς κατ᾽ ἄλλου 
ἄλλο, ἀλλ᾽ ὡς σημαῖνον ὅ ἐστι. λέγομεν δὲ τἀγαθὸν περὶ 
αὐτοῦ λέγοντες οὐκ αὐτὸ οὐδὲ κατηγοροῦντες, ὅτι αὐτῷ 
ὑπάρχει, ἀλλ᾽ ὅτι αὐτό' εἶτα οὐδ᾽ “ἔστιν ἀγαθὸν᾽᾿ λέγειν 
ἀξιοῦντες οὐδὲ τὸ “τὸ προτιθέναι αὐτοῦ, δηλοῦν δὲ οὐ 
δυνάμενοι, εἴ τις αὐτὸ παντάπασιν ἀφέλοι, ἵνα μὴ ἄλλο, 
τὸ δὲ ἄλλο ποιῶμεν, ὡς μὴ δεῖσθαι τοῦ “ἔἔστιν᾽᾽ ἔτι, 
οὕτω λέγομεν “᾿τἀγαθόν᾽᾿. ἀλλὰ τίς παραδέξεται φύσιν 
οὐκ οὖσαν <év>! αἰσθήσει καὶ γνώσει αὑτῆς; τί οὖν 
γνώσεται; “ἐγώ ete’; ἀλλ᾽ οὐκ ἔστι. διὰ τί οὖν οὐκ ἐρεῖ 
τὸ “ἀγαθόν εἰμι᾿᾽; ἢ πάλιν τὸ “ἔἔστι᾽᾽ κατηγορήσει 
αὑτοῦ. ἀλλὰ τὸ ᾿᾿ἀγαθὸν᾽᾿ μόνον ἐρεῖ τι προσθείς: 
“᾿ἀγαθὸν᾽᾿ μὲν γὰρ νοήσειεν ἄν τις ἄνευ τοῦ ᾿ἔστιν᾽᾽, εἰ 
5 νρῶν ὅτι ἀγαθὸν 
πάντως νοήσει τὸ “ἐγώ εἶμι τὸ ἀγαθόν᾽᾽. εἰ δὲ μή, 
ἀγαθὸν μὲν νοήσει, οὐ παρέσται δὲ αὐτῷ τὸ ὅτι αὐτός 
ἐστι τοῦτο νοεῖν. δεῖ οὖν τὴν νόησιν εἶναι, ὅτι ᾿᾿ἀγαθόν 
εἰμι᾿᾿. καὶ εἰ μὲν νόησις αὐτὴ τὸ ἀγαθόν, οὐκ αὐτοῦ 
ἔσται νόησις, ἀλλ᾽ ἀγαθοῦ, αὐτός τε οὐκ ἔσται τὸ 
ἀγαθόν, ἀλλ᾽ ἡ νόησις. εἰ δὲ ἑτέρα τοῦ ἀγαθοῦ ἡ νόησις 
τοῦ ἀγαθοῦ, ἔστιν ἤδη τὸ ἀγαθὸν πρὸ τῆς νοήσεως 

1. As (= Ficinus). 

3 Kirchhoff: αὐτὸ Enn. 


204 


THE FORMS AND THE GOOD 


seek anything but himself who is above all things; 
for he suffices for himself and all else by being what 
he is. 

38. But he is not even the “is”: for he has no need 
whatever even of this; for “he is good” is not applic- 
able to him either, but to that to which the “is” 
applies; but the “is” [, when said of him,] is not said 
as one thing of another, but as indicating what he is. 
But we say “the Good” about him, not speaking of 
him himself nor predicating of him that good belongs 
to him, but saying it is himself; so then, since we do 
not think it proper to say “is good” nor to put the 
article before it, but are unable to make ourselves 
clear, if one takes it away altogether, we say “the 
good” so as not to still need the “is”, that we may not 
make one thing and then another. But who is going 
to accept a nature which is not in a state of percep- 
tion and knowledge of itself? What then will he 
know? “I am”? But he is not. Why then will he not 
say “I am the Good”? Again he will predicate the 
“is” of himself. But [perhaps] he will only say 
“good”, with some addition; for one could think 
“good” without “is”, if one did not predicate it of 
something else. But he who thinks that he is good 
will in every case think “I am the Good”; if not, he 
will think good but the thought will not be present 


* to his mind that he is this good. The thought, then, 


must be “I am good”.! And if the thought itself is the 
Good, it will not be a thought of himself but of good, 
and he himself will not be the Good, but the thought 
will. But if the thought of the Good is different from 
the Good, the Good is there already before the 


' Cp. the closely parallel discussion in V. 3. 10. 


205 


10 


15 


PLOTINUS: ENNEAD VI. 7. 


2 ~ soe ou eed , YS θὸ aw 
αὐτοῦ. εἰ & ἔστι πρὸ τῆς νοήσεως τὸ ἀγαθὸν αὔταρκες, 
» : ; ἡ Ke ἃ 
αὔταρκες ὃν αὑτῷ εἰς ἀγαθὸν οὐδὲν ἂν δέοιτο τῆς 
͵ ‘ 5 αὐτοῦ. ὥστε 2 ἀναθὸν οὐ νοεῖ ἑαυτό 
νοήσεως τῆς περὶ αὑτοῦ: ὥστε ἧ ἀγαθὸν οὐ νοεῖ ἑαυτό. 
ΓᾺ - 2 > 
39. ᾿Αλλὰ ἡ τί; ἢ οὐδὲν ἄλλο πάρεστιν αὐτῷ, ἀλλ 
“ ‘ ui > ‘ 3 
ἁπλῆ τις ἐπιβολὴ αὐτῷ πρὸς αὐτὸν ἔσται. ἀλλὰ οὐκ 
ὄ i ἡματός δὲ διαφορᾶς πρὸς αὐτὸ 
ὄντος οἷον διαστήματός τινος οὐδὲ διαφορᾶς πρὸς 
a ee ee eee 
τὸ ἐπιβάλλειν ἑαυτῷ τί ἂν εἴη ἢ αὐτό; διὸ καὶ ὀρθῶς 
; wh oe Oo τις Nee sik 
ἑτερότητα λαμβάνει, ὅπου νοῦς καὶ ovata. δεῖ yap τὸν 
” / f ” 
νοῦν ἀεὶ ἑτερότητα καὶ ταὐτότητα λαμβάνειν, εἴπερ 
᾿ «ἃ ἃ ἃ κι, ἃ 
νοήσει. ἑαυτόν τε γὰρ οὐ διακρινεῖ ἀπὸ τοῦ νοητοῦ τῇ 
‘ ΕΣ ‘ ς ΄ Ζ , / > θ ΄ 
πρὸς αὐτὸ ἑτέρου σχέσει τά τε πάντα οὐ θεωρήσει, 
ὌΝ - " ͵ f a 4 ΄ ἀπὼν, ᾿ 7 ys 
μηδεμιᾶς ἑτερότητος γενομένης εἰς τὸ πάντα εἶναι" οὐδὲ 
ἣν " 4. © ‘ 
yap ἂν οὐδὲ δύο. ἔπειτα, εἰ νοήσει, οὐ δήπου ἑαυτὸν 
“ f δ Ψ ‘ ? 
μόνον νοήσει, εἴπερ ὅλως νοήσει: διὰ τί yap οὐχ 
na ‘ > © “- a 
ἅπαντα; ἢ ἀδυνατήσει; ὅλως δὲ οὐχ ἁπλοῦς γίνεται 
΄ « , > ‘ - ‘ / ‘ ‘ ΕΣ net , 
νοῶν ἑαυτόν, ἀλλὰ δεῖ τὴν νόησιν τὴν περὶ αὐτοῦ ἑτέρου 
al © ta 3 {4 f LU > 
εἶναι, εἴ τι ὅλως δύναιτο νοεῖν αὑτό. ἐλέγομεν δέ, ὅτι οὐ 
Py > ~ la 
νόησις τούτου,' οὐδ᾽ εἰ ἄλλον αὐτὸν ἐθέλοι ἰδεῖν. νοήσας 
, ,ὔ “ tA ‘ 
δὲ αὐτὸς πολὺς γίνεται, νοητός, νοῶν, κινούμενος καὶ 
. \ , 2 “- La - 
ὅσα ἄλλα προσήκει νῷ. πρὸς δὲ τούτοις κἀκεῖνο ὁρᾶν 


] ὃ ἴρηται ἤδη ἐν ἄλλοις, ὡς ἑκάστη 
προσήκει, ὅπερ εἴρηται ἤδη ἐν : 


'Igal: τοῦτο Enn. 
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thought of it. But if the Good is sufficient to itself 
before the thought, since it is sufficient to itself for 
good it will have no need of the thought about it; so, 
as good, it does not think itself. 

39. But as what, then? Now nothing else is present 
to it, but it will have a simple concentration of 
attention on itself. But since there is no distance or 
difference in regard to itself, what could its atten- 
tion be other than itself? Therefore Plato rightly 
understands that there is otherness and sameness 
where there is intellect and substance.! For one 
must always understand intellect as otherness and 
sameness if it is going to think. For [otherwise] it 
will not distinguish itself from the intelligible by its 
relation of otherness to itself, and will not contemp- 
late all things if no otherness has occurred to make 
all things exist: for [without otherness] there would 
not even be two. Then, if it is going to think, it will 
not presumably think itself alone, if it is going to 
think at all; for why will it not think all things? Will 
it not be able to? But in general intellect is not 
simple when it thinks itself, but its thought about 
itself must be thought of another if it is to be able to 
think itself as anything at all. But we said that there 
is no thinking of this Good, not even if he wanted to 
see himself as another. But if he himself thinks he 
becomes many, intelligible, intelligent, in motion 
and everything else appropriate to Intellect. But 
besides this it is appropriate to observe that point 
which has been discussed elsewhere,? that each 


?Plotinus’ usual application of the “very important 
kinds” of Plato Sophist 254-5 to Intellect. 
2 Cp. e.g. VI. 9. 2. 
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νόησις, εἴπερ νόησις ἔσται, ποικίλον τι δεῖ εἶναι, τὸ δὲ 
ἁπλοῦν καὶ τὸ αὐτὸ πᾶν οἷον κίνημα, εἰ τοιοῦτον εἴη 
οἷον ἐπαφή, οὐδὲν νοερὸν ἔχει. τί οὖν; οὔτε τὰ ἄλλα οὔτε 
αὑτὸν εἰδήσει; [ἀλλὰ σεμνὸν ἑστήξεται] τὰ μὲν οὖν 
ἄλλα ὕστερα αὐτοῦ, καὶ ἦν πρὸ αὐτῶν ὃ ἦν, καὶ 
ἐπίκτητος αὐτῶν ἡ νόησις καὶ οὐχ ἡ αὐτὴ ἀεὶ καὶ οὐχ 
ἑστηκότων: κἂν τὰ ἑστῶτα δὲ νοῇ, πολύς ἐστιν. οὐ γὰρ 
δὴ τὰ μὲν ὕστερα μετὰ τῆς νοήσεως καὶ τὴν οὐσίαν ἕξει, 
αἱ δὲ τούτου νοήσεις θεωρίαι κεναὶ μόνον ἔσονται. ἡ δὲ 
πρόνοια ἀρκεῖ ἐν τῷ αὐτὸν εἶναι, παρ᾽ οὗ τὰ πάντα. τὸ δὲ 
πρὸς αὑτὸν πῶς, εἰ μὴ αὑτόν; ἀλλὰ σεμνὸν ἑστήξεται. 
ἔλεγε μὲν οὖν ὁ Πλάτων περὶ τῆς οὐσίας λέγων, ὅτι 
νοήσει, ἀλλ᾽ οὐ σεμνὸν ἑστήξοιτο ὡς τῆς οὐσίας μὲν 
νοούσης, τοῦ δὲ μὴ νοοῦντος σεμνοῦ ἑστηξομένου, 
τὸ μὲν ᾿ἑστήξοιτο᾽᾽ τῷ μὴ ἄλλως ἂν δεδυνῆσθαι 
ἑρμηνεῦσαι, σεμνότερον δὲ καὶ ὄντως σεμνὸν νομίζων 
εἶναι τὸ ὑπερβεβηκὸς τὸ νοεῖν. 

40. Καὶ ὅτι μὲν μὴ δεῖ νόησιν περὶ αὐτὸν εἶναι, 
εἰδεῖεν ἂν οἱ προσαψάμενοι τοῦ τοιούτου" δεῖ γε μὴν 
παραμύθια ἄττα πρὸς τοῖς εἰρημένοις κομίζειν, εἴ πῃ 
οἷόν τε τῷ λόγῳ σημῆναι. δεῖ δὲ τὴν πειθὼ μεμιγμένην 
ἔχειν τὴν ἀνάγκην. δεῖ τοίνυν γιγνώσκειν ἐπιστήσαντα, 
ὡς νόησις πᾶσα ἔκ τινός ἐστι καὶ τινός. καὶ ἡ μὲν 

1 delevimus, ut e lin. 28-9 iteratum. 


'Plotinus is here interpreting Plato Sophist 
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thought, if it is going to be a thought, must be 
something multiply various, but that kind of move- 
ment, simple and all the same, if it is to be something 
hike a touch, has nothing intelligent about it. Well 
then, will he not know the other things or himself? 
The other things come after him, and he was what he 
was before them, and the thought of them would be 
acquired from outside himself, and not always the 
same, and of things that do not stand still; and even 
if he thinks the things that stand still, he is many. 
For it is certainly not true that the things which 
come after will possess the substance with their 
thought, but the thoughts of this Good will be only 
visions empty [of real content]. But it is enough for 
providence that he exists from whom all things 
come. But what is his relation to himself, if he does 
not think himself? But he will stand still in majesty. 
Plato did say, speaking of substance, that it will 
think, but would not stand still in majesty, meaning 
that substance thinks, but that which does not think 
will stand still in majesty; he used “will stand still” 
because he could not explain what he meant in any 
other way, and he considered more majestic and 
truly majestic that which transcends thought.! 

40. And those who have had a contact of this kind 
would know that thinking cannot pertain to him; 
but we do need to add some words of encouragement 
to what has been said, if discourse can indicate it in 
any way at all. But necessity must have persuasion 
mixed with it. One must, then, know and understand 
that all thinking comes from something and is of 


248D6-249A2; he seems conscious that his interpretation 
will seem rather odd. 


209 


15 


20 


PLOTINUS: ENNEAD VIL. 7. 


a 2.3 2 ε ΄ 1 κ x Cad 
συνοῦσα τῷ ἐξ οὗ ἐστιν ὑποκείμενον μὲν ἔχει TO οὗ ἐστι 
7 Ἂν 1 2 , > Ν » Ἄς Ψ' > a 
νόησις, οἷον δὲ ἐπικείμενον αὐτὴ γίνεται ἐνέργεια αὐτοῦ 
" 1 Β 1 Ko a oe "δὲ ay 
οὖσα καὶ πληροῦσα τὸ δυνάμει ἐκεῖνο οὐδὲν αὐτὴ 
- 32 ’ , 2 + 2 ra ᾿ 
γεννῶσα" ἐκείνου yap ἐστιν, οὐ ἐστι, μόνον, οἷον 
, © gk oF ͵ > 3 = 
τελείωσις. ἡ δὲ οὖσα νόησις μετ᾽ οὐσίας Kal 
ε ΄ nN be 2 nw as 2 2 r ΕΣ 
ὑποστήσασα τὴν οὐσίαν οὐκ ἂν δύναιτο ἐν ἐκείνῳ εἰναι, 
3.}3 eo # > 4 ” = , 2 » ΄ ᾽ 
ἀφ᾽ οὗ ἐγένετο" οὐ γὰρ ἂν ἐγέννησέ τι εν ἐκείνῳ οὖσα. 


, 


2 Φ f - - a > © fol 3 f ὶ + -ὦ 

adn’ οὖσα δύναμις τοῦ γεννᾶν ἐφ᾽ ἑαυτῆς ἐγέννα, καὶ ἡ 
ὧν, , yo - Ε 

ἐνέργεια αὐτῆς ἐστιν οὐσία, καὶ σύνεστι καὶ ἐν τῇ οὐσίᾳ 


? 

\nw 3 @ ε ia ye 3 ’ ua ‘ > 

καὶ ἔστιν οὐχ ἕτερον ἡ νόησις Kal ἡ οὐσία αὕτη καὶ αὖ 

1 - oe = > δα , 4: 

ἦ᾽ ἑαυτὴν νοεῖ ἡ φύσις, οὐχ ἕτερον, ἀλλ᾽ ἢ λόγῳ, τὸ 

ἃ 5 . κα , 

νοούμενον καὶ τὸ νοοῦν, πλῆθος ὄν, ws δέδεικται 

.“ ‘own or , ἂν ε ta Ἢ 

πολλαχῇ. καὶ ἔστιν αὕτη πρώτη ἐνέργεια ὑπόστασιν 

ba) u τ 3 ‘ 

γεννήσασα εἰς οὐσίαν, καὶ ἴνδαλμα ὃν ἄλλου οὕτως ἐστὶ 

¢ > O> 2 ta ‘ 

μεγάλου τινός, ὥστε ἐγένετο οὐσία. εἰ δ᾽ ἦν ἐκείνου καὶ 

ΕΝ ͵ > ‘ > ” 

μὴ ἀπ᾽ ἐκείνου, οὐδ᾽ ἂν ἄλλο τι ἢ ἐκείνου ἦν, καὶ οὐκ ἂν 
γπι - “ > oe 

ἐφ᾽ ἑαυτῆς ὑπόστασις ἦν. πρώτη δὴ οὖσα αὕτη ἐνέργεια 


ot > # ‘ cow 
καὶ πρώτη νόησις οὐκ ἂν ἔχοι οὔτε ἐνέργειαν πρὸ αὑτῆς 


> 4 f. ” 
5 οὔτε νόησιν. μεταβαίνων τοίνυν τις απὸ ταυτῆς Τῆς 


> , ‘ ta ν 2 a > ‘ ia wo? > \ 
οὐσίας Kal νοήσεως οὔτε ἐπὶ οὐσίαν ἥξει οὔτ᾽ ἐπὶ 
> ΄ Ν , 
νόησιν, ἀλλ᾽ ἐπέκεινα ἥξει οὐσίας καὶ νοήσεως 
2 Fd / a iA » 3 ς - 3 a s 
ἐπί τι θαυμαστόν, ὃ μήτε ἔχει ἐν αὑτῷ οὐσίαν μήτε 


ας ἀρ ae oe 
νόησιν, ἀλλ᾽ ἔστιν ἔρημον αὐτὸ ἐφ᾽ ἑαυτοῦ τῶν ἐξ αὐτοῦ 


Ἰ αὖ ἡ Theiler: αὐτὴ Enn. 
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something. And one kind of thinking, which keeps 
close to that from which it comes, has as its ground 
that of which it is the thought and itself becomes a 
kind of superstructure, being its ground’s actuality 
and fulfilling that ground’s potentiality without 
generating anything itself; for it is only a kind of 
completion of that of which it is. But the thinking 
which accompanies substance and has brought sub- 
stance into existence could not be in that from which 
it came to be; for it would not have generated 
anything if it was in that. But since it was a power of 
generation by itself, it generated, and its active 
actuality is substance, and also in substance it is 
there with it, and the thought and this substance are 
not different things, and, again, in that the nature 
thinks itself, they are not different except in de- 
finition, what is thought and what thinks, that is, a 
plurality, as has often been demonstrated. And this 
is the first active actuality, which has generated an 
existent which came to be substance, and, being the 
image of another, is the image of one so great that 
substance came to be. But if it was intrinsic to that 
and did not derive from it, it would be nothing else 
but intrinsic to that and would not be an existent on 
its own. Certainly, as this is the first active actuality 
and the first thought, it would have neither actuality 
or thought before it. So then when one goes on from 
this substance and thought one will not arrive at 
substance or thought, but will come, beyond sub- 
stance! and thought, to something wonderful, which 
does not have in it substance or thought, but is alone 
by itself, with no need of the things which come from 


1 Plato Republic VI 509B9. 
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30 οὐδὲν δεόμενον. οὐ yap ἐνεργήσας πρότερον ἐγέννησεν 
ἐνέργειαν: ἤδη γὰρ ἂν ἦν, πρὶν γενέσθαι: οὐδὲ νοήσας 
ἐγέννησε νόησιν: ἤδη γὰρ ἂν νενοήκει, πρὶν γενέσθαι 
νόησιν. ὅλως γὰρ ἡ νόησις, εἰ μὲν ἀγαθοῦ, χεῖρον αὐτοῦ: 
ὥστε οὐ τοῦ ἀγαθοῦ ἂν εἴη" λέγω δὲ οὐ τοῦ ἀγαθοῦ, οὐχ 

85 ὅτι μὴ ἔστι νοῆσαι τὸ ἀγαθόν---τοῦτο γὰρ ἔστω---αἀλλ᾽ 
ὅτι ἐν αὐτῷ τῷ ἀγαθῷ οὐκ ἂν εἴη νόησις" ἢ ἐν ἔσται 
ὁμοῦ τὸ ἀγαθὸν καὶ τὸ ἔλαττον αὐτοῦ, ἡ νόησις αὐτοῦ. 
εἰ δὲ χεῖρον ἔσται, ὁμοῦ ἡ νόησις ἔσται καὶ ἡ οὐσία. εἰ δὲ 
κρεῖττον ἡ νόησις, τὸ νοητὸν χεῖρον ἔσται. οὐ δὴ ἐν τῷ 
ἀγαθῷ ἡ νόησις, ἀλλὰ χεῖρον οὖσα καὶ διὰ τοῦτο τὸ 

40 ἀγαθὸν ἀξιωθεῖσα ἑτέρωθι ἂν εἴη αὐτοῦ, καθαρὸν ἐκεῖνο 
ὥσπερ τῶν ἄλλων καὶ αὑτῆς ἀφεῖσα. καθαρὸν δὲ ov 
νοήσεως εἰλικρινῶς ἐστιν ὅ ἐστιν, οὐ παραποδιζόμενον 
τῇ νοήσει παρούσῃ, ὡς μὴ εἰλικρινὲς καὶ ἕν εἶναι. εἰ δέ 
τις καὶ τοῦτο ἅμα νοοῦν καὶ νοούμενον ποιεῖ καὶ οὐσίαν 

45 καὶ νόησιν συνοῦσαν τῇ οὐσίᾳ καὶ οὕτως αὐτὸ νοοῦν 
θέλει ποιεῖν, ἄλλου δεήσεται καὶ τούτου πρὸ αὐτοῦ, 
ἐπείπερ ἡ ἐνέργεια καὶ ἡ νόησις ἢ ἄλλου ὑποκειμένου 
τελείωσις ἢ συνυπόστασις οὖσα πρὸ αὑτῆς καὶ αὐτὴ 
ἄλλην ἔχει φύσιν, ἣἧ καὶ τὸ νοεῖν εἰκότως. καὶ γὰρ ἔχει ὃ 

δ0 νοήσει, ὅτι ἄλλο πρὸ αὐτῆς" καὶ ὅταν αὐτὴ αὑτήν, οἷον 

καταμανθάνει ἃ ἔσχεν ἐκ τῆς ἄλλου θέας ἐν αὑτῇ. ᾧ δὲ 


5 a ΄, , Bi ἃ ἰδ 
μήτε τι ἄλλο πρὸ αὐτοῦ μὴτε τι συνεστιν αὐτῷ ἐξ 


' Kirchhoff: οὐδὲ Enn. 


212 


THE FORMS AND THE GOOD 


it. For it did not act before it generated activity; for 
then activity would have been there before it came 
to be; nor did it think before it generated thought; 
for then it would have thought before thought came 
to be. For in general thought, if it is of the Good, is 
worse than it; so that it would not be thought of the 
Good; but I mean “not of the Good” not in the sense 
that it is impossible to think the Good—this may 
well be so—but that there would be no thought in 
the Good itself; otherwise the Good and what is less 
than it, the thought of it, would be a unity together. 
But if [thought] is going to be worse [than the Good], 
thought and substance will be together. But if 
thought is better, the object of thought will be 
worse. Certainly then thought is not in the Good 
but, being worse and given its value by this Good, 
would be somewhere else than it, leaving that Good 
clear of thought itself as well as everything else. But 
being clear of thought it is purely what it is, not 
hindered by the presence of thought from being pure 
and one. But if someone makes this also at once 
thinker and thought and substance and thought in 
company with substance, and in this way wants to 
make it self-thinking, he will need another, and this 
other prior to itself, since active actuality and 
thought is either the bringing to completion of 
something else underlying it or a co-existent and so 
has itself also another nature prior to it by which 
thinking comes naturally. For it has something to 
think about because there is something else before 
it; and when it thinks itself it is in a way compre- 
hending what it had from the vision of another in 
itself. But that which has nothing else before it nor 
anything accompanying it from something else— 
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w ta ‘ / “ ~ ς La la 4 3 ta μὴ é 
ἄλλου, τί Kal νοήσει ἢ πῶς ἑαυτόν; τί γὰρ ἐζήτει ἢ τί 
Ll δ Bal 4 , 2 ~ ε ᾽ 4 u > - 
ἐπόθει; ἢ τὴν δύναμιν αὐτοῦ ὅση, ὡς ἐκτὸς οὔσης αὐτοῦ, 
καθὸ ἐνόει; λέγω δέ, εἰ ἀλλὴ μὲν ἡ δύναμις αὐτοῦ, ἣν 
ἐμάνθανεν, ἄλλη δέ, ἦ ἐμάνθανεν" εἰ δὲ μία, τί ζητεῖ; 
41. Κινδυνεύει γὰρ βοήθεια τὸ νοεῖν δεδόσθαι ταῖς 
’ - , ia 3 , 4 “ ‘ 
φύσεσι ταῖς θειοτέραις μέν, ἐλάττοσι δὲ οὔσαις, Kal οἷον 
αὐταῖς τυφλαῖς οὔσαις ὄμμα. ὃ δ᾽ ὀφθαλμὸς τί ἂν δέοιτο 
τὸ ὃν ὁρᾶν φῶς αὐτὸς ὦν; ὃ δ᾽ ἂν δέηται, δι᾿ ὀφθαλμοῦ 
Γ a » . κα a a ΠΕ a“ 4 * 
σκότον ἔχων παρ᾽ αὑτῷ φῶς ζητεῖ. εἰ οὖν φῶς τὸ νοεῖν, 
- - “~ “ ‘ 
τὸ δὲ φῶς φῶς οὐ ζητεῖ, οὐκ av ἐκείνη ἡ αὐγὴ φῶς μὴ 
Β , κοῦ Ἀν ᾿ em ye 
ζητοῦσα ζητήσειε νοεῖν, οὐδὲ προσθήσει αὑτῇ τὸ νοεῖν" 
ie ee ee ἫΝ ro Re eS ἃς κα 
τί γὰρ καὶ ποιήσει; ἢ τί προσθήσει δεόμενος καὶ αὐτὸς ὁ 
“- o - , » , ha « = > ‘ 
νοῦς, ἵνα νοῇ; οὐκ αἰσθάνεται οὖν ἑαυτοῦ---οὐὁἨ yap 
x F ae 
δεῖται---οὐδ᾽ ἔστι δύο, μᾶλλον δὲ Covde>” πλείω, αὐτός, 
« ; 3 ‘ ‘ ε f 3 fa Oo ow 4 rs ‘ 
ἡ νόησις---οὐ yap δὴ ἡ νόησις αὐτός---δεῖ δὲ τρίτον Kal 
ι , ᾿ "αὐ ἈΚ ee τ 1 
τὸ νοούμενον εἶναι. εἰ δὲ ταὐτὸν νοῦς, νόησις, νοητόν, 
, ΠῚ ᾿ » a a « - ᾿ 
πάντη ἕν γενόμενα ἀφανιεῖ αὐτὰ ἐν αὑτοῖς" διακριθέντα 
ee ἀκ, δὰ, ΚΑ ἂν eee a ae 
δὲ τῷ “adda” πάλιν αὖ οὐκ ἐκεῖνο ἔσται. ἐατέον οὖν τὰ 
ν ΄ 3 ν rd > f > ~ > , 
ἄλλα πάντη ἐπὶ φύσεως ἀρίστης οὐδεμιᾶς ἐπικουρίας 
, τ᾿ ᾿ “ - 3 / ~ f 
δεομένης" 6 yap ἄν προσθῇς, ἡλάττωσας τῇ προσθήκῃ 
‘ 3 A { / « ~ 4 4 « td ᾿ Lu 
τὴν οὐδενὸς δεομένην. ἡμῖν μὲν yap ἡ νόησις καλόν, ὅτι 


4 ~ a ν 4 - “ Η ᾿ 9. α 
ψυχὴ δεῖται νοῦν ἔχειν, καὶ νῷ, ὅτι τὸ εἰναι ἀντῷ 


1 Kirchhoff: αὐτὴ Enn. 
2 coniecimus. 
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whatever will it think and how will it think itself? 
For what did it seek and what did it long for? Was it 
to know how great its power was, as if 1t was outside 
it in so far as it thought it? What I mean by this is, if 
the power which it Jearnt about was one thing and 
the power by which it learnt another; but if they 
were one, what was it seeking? 

41. For it seems likely that thinking has been 
given as a help to the natures which are of the more 
divine kind, but lesser, and as something like an eye 
for their blindness. But why should the eye which is 
itself light! need to see real being? But what does 
need to seeks light through the eye because it has 
darkness in itself. If then thinking is light, and light 
does not seek light, that ray which does not seek 
light would not seek to think, and will not add 
thinking to itself; for what will it do with it? Or what 
will even Intellect itself add in its need in order to 
think? So he has no perception of himself—he does 
not need it—and he is not. two, or rather not several, 
himself, his thinking—for his thinking is certainly 
not himself—and what is being thought must be the 
third. But if intellect, thinking, and object of 
thought are the same, if they become altogether one 
they will make themselves disappear in themselves; 
but if they are distinguished by being other they 
will, again, not be that Good. With the best nature, 
then, which needs no assistance, we must leave aside 
everything; for whatever you add, you have lessened 
by the addition the nature which needs nothing. For 
thinking is a fine thing for us, because the soul needs 
to possess intellect, and for Intellect, because its 


'Cp. IV. 5. 4 and 7; V. δ. 7. 
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ταὐτόν, καὶ ἡ νόησις πεποίηκεν αὐτόν" συνεῖναι οὖν δεῖ 
- , ~ , , Ξε ~ ta me. ow 
τῇ νοήσει τοῦτον καὶ σύνεσιν αὑτοῦ λαμβάνειν ἀεΐ, ὅτι 
“- “- Γ᾿ ‘ ᾿ tt 3 3. 8 εν , Ww “ 
τοῦτο τοῦτο, ὅτι τὰ δύο ἕν' εἰ δ᾽ ἕν ἦν μόνον, ἤρκεσεν ἂν 
ε - ‘ > ” » f - 3 4 Ν ‘ ae “ θ 
αὑτῷ καὶ οὐκ ἂν ἐδεήθη λαβεῖν. ἐπεὶ καὶ τὸ ᾿᾿γνῶθι 
" ἃ» ᾿ ᾿ ia] ‘ 4 - © - 
σαυτὸν" λέγεται τούτοις, of διὰ τὸ πλῆθος ἑαυτῶν 
a we - - 4 1 - ov ‘ 
ἔργον ἔχουσι διαριθμεῖν ἑαυτοὺς καὶ μαθεῖν, ὅσα καὶ 
ὡς ὦ ᾿ς ῳ Κῶ, νον ew 25 
ποῖα ὄντες οὐ πάντα ἴσασιν ἢ οὐδέν, οὐδ᾽ ὅ τι ἄρχει οὐδὲ 
A tl 2 , » La 3 > / f 3 4 “ 
κατὰ τί αὐτοί. εἰ δέ τί ἐστιν αὐτό, μειζόνως ἐστὶν ἢ 
. κὰν ἃ ἃ 
κατὰ γνῶσιν καὶ νόησιν καὶ συναίσθησιν αὑτοῦ" ἐπεὶ 
> A ς ~ * td 3 3 " ‘ > ‘ 3 εἶ ta 
οὐδὲ ἑαυτῷ οὐδέν ἐστιν: οὐδὲν yap εἰσάγει εἰς αὑτόν, 
᾿ ᾿ 5. ἈΝᾺ, ἢ 
ἀλλὰ ἀρκεῖ αὐτό. οὐ τοίνυν οὐδ᾽ ἀγαθὸν αὑτῷ, ἀλλὰ τοῖς 
ν" . : or ae 8 te 
ἄλλοις: ταῦτα yap καὶ δεῖται αὐτοῦ, αὐτὸ δὲ οὐκ ἂν 
© “- - LA o ‘ bal , 2 4 7 
δέοιτο ἑαυτοῦ: γελοῖον yap: οὕτω γὰρ ἂν καὶ ἐνδεὲς ἦν 
ε »“ * 4 , ᾿ ε v - , 4 ‘ 
αὑτοῦ. οὐδὲ βλέπει δὴ ἑαυτό" δεῖ γάρ τι εἶναι καὶ 
᾽ 2 a > i) i , \ & é 
γίνεσθαι αὐτῷ ἐκ τοῦ βλέπειν. τούτων yap ἁπάντων 
“- ‘ , ‘ 
παρακεχώρηκε τοῖς μετ᾽ αὐτό, Kal κινδυνεύει μηδὲν 
᾿ ᾿ 5 ‘i σ΄ 
τῶν προσόντων τοῖς ἄλλοις ἐκείνῳ παρεῖναι, ὥσπερ 
Te ee ee ζῶν oi oie Wn Bint ci, ἃ 
οὐδὲ οὐσία: ov τοίνυν οὐδὲ τὸ νοεῖν, εἴπερ ἐνταῦθα ἡ 
᾽ , a =~ e , © , , , ‘ 
οὐσία καὶ ὁμοῦ ἄμφω ἡ νόησις ἡ πρώτη Kal κυρίως Kal 
‘ “- A} " , Ww ΜΝ 
τὸ εἶναι. διὸ οὔτε λόγος οὔτε αἴσθησις 
" 2 La “at ἣν ia a 2 - 
οὔτε ἐπιστήμη, ὅτι μηδὲν ἔστι κατηγορεῖν αὐτοῦ 
ὡς παρόν. 


42. ᾿Αλλ᾽ ὅταν ἀπορῇς ἐν τῷ τοιούτῳ καὶ ζητῆς, 


ΤᾺ reference to Parmenides fr. Β 3 DK. 
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being is the same as thinking,’ and thinking made it; 
therefore this Intéllect needs to keep company with 
thinking and to be always getting an intimate under- 
standing of itself, that this is this, because the two 
are one; but if it was only one, it would have sufficed 
to itself and would not have needed to get under- 
standing. Since also "Know yourself” is said to 
those who because of their selves’ multiplicity have 
the business of counting themselves up and learning 
that they do not know all of the number and kind of 
things they are, or do not know any one of them, not 
what their ruling principle is or by what they are 
themselves. But if the Good is anything, it is so in a 
greater way than by knowledge and thought and 
self-perception; since it is not anything for itself; for 
it does not bring anything into itself, but itself 
suffices. It is not, then, even good for itself, but for 
the others; for they need it, but it could not need 
itself; that would be ridiculous; for if it did it would 
be in need of itself. Nor, certainly, does it look at 
itself; for it must have and get something from the 
looking. For it has left all these things to the beings 
which come after it, and, so it seems, none of the 
additions to the others are with it, just as even 
substance is not; so not thinking either, since that is 
where substance is and the primary and authentic 
thinking and being are both together. Therefore 
“There is neither discourse nor perception nor 
knowledge’ because it is impossible to predicate 
anything of it as present with it. 

42. But when in this kind of enquiry you adopt a 
rational approach to these things and get into dif- 


* Plato Parmenides 142A3—4. 
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ὅπου δεῖ ταῦτα θέσθαι, λογισμῷ ἐπ᾽ αὐτὰ στελλόμενος, 
“ΝΡ Bie BM I ih 
ἀπόθου ταῦτα, ἃ νομίζεις σεμνὰ εἶναι, ἐν τοῖς δευτέροις, 
- ͵ , 
καὶ μήτε τὰ δεύτερα προστίθει τῷ πρώτῳ μήτε τὰ 
, “- > / 3 ‘ ‘ ¢ , 4 - 
τρίτα τοῖς δευτέροις, ἀλλὰ τὰ δεύτερα περὶ τὸ πρῶτον 
, ‘ ‘A , ‘ ‘ > t Ma ‘ ΕΣ , 
τίθει καὶ τὰ τρίτα περὶ τὸ δεύτερον. οὕτω γὰρ αὐτὰ 
ε 
ἕκαστα ἐάσεις, ὡς ἔχει, καὶ τὰ ὕστερα ἐξαρτήσεις 
‘2 ἘΞ ἃ ὦ ῥ ve ας ἃ 1) 
ἐκείνων ὡς ἐκεῖνα περιθέοντα ἐφ᾽ ἑαυτῶν ὄντα. διὸ καὶ 
ὀρθῶς καὶ ταύτῃ λέγεται περὶ τὸν πάντων 
βασιλέα πάντα ἐστὶ κἀκείνου ἕνεκα 
, ‘ , ” 4 2 - , * 2 ro 
πάντα, τὰ πάντα ὄντα λέγοντος αὐτοῦ καὶ τὸ ἐκείνου 
ἕνεκα, ἐπειδὴ καὶ τοῦ εἶναι αἴτιος αὐτοῖς καὶ οἷον 
>, Ἂν ὦ. eS " κ ἢ τ 38% 
ὀρέγεται ἐκείνου ἑτέρου ὄντος τῶν πάντων καὶ οὐδὲν 
ἔχοντος, ὃ ἐκείνοις πάρεστιν" ἢ οὐκ ἂν εἴη ἔτι τὰ πάντα, 
» 2 ΄ - ΓΙ - 2 > ‘ , ? , 
εἴ τι ἐκείνῳ τῶν ἄλλων τῶν μετ᾽ αὐτὸν παρείη. εἰ οὖν 
καὶ νοῦς τῶν πάντων, οὐδὲ νοῦς ἐκείνῳ. αἴτιον δὲ 
- - ms 
λέγων πάντων καλῶν τὸ καλὸν ἐν τοῖς εἴδεσι 
é δ ΕΣ S gu ε 4 ‘ cy ~ -” 
φαίνεται τιθέμενος, αὐτὸ δὲ ὑπὲρ τὸ καλὸν πᾶν τοῦτο. 
4 ΝΝ ἢ > > AX] ῃ , ῃ 
ταῦτα δὴ δεύτερα τιθεὶς εἰς (αὐτὰ ' τὰ τρίτα φησὶν 
β Ε νος αν ie ae ἢ 
ἀνηρτῆσθαι τὰ μετὰ ταῦτα γενόμενα, καὶ περὶ τὰ τρίτα 


- β , 
80 δὲ τιθεὶς εἶναι, δῆλον ὅτι τὰ γενόμενα ἐκ τῶν τρίτων, 


κόσμον τόνδε, εἰς ψυχήν. ἀνηρτημένης δὲ ψυχῆς εἰς νοῦν 
καὶ νοῦ εἰς τἀγαθόν, οὕτω πάντα εἰς ἐκεῖνον διὰ μέσων, 
τῶν μὲν πλησίον, τῶν δὲ τοῖς πλησίον γειτονούντων, 
ἐσχάτην δ᾽ ἀπόστασιν τῶν αἰσθητῶν ἐχόντων εἰς ψυχὴν 


ἀνηρτημένων. 
1H-S'. 


'The reference is to Platonic Letter 1 312E1-2. This 
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ficulties and enquire where you should put them, put 
away these things which you regard as majestic on 
the second level, and do not add the seconds to the 
first or the thirds to the seconds, but set the seconds 
around the first and the thirds around the second. 
For thus you will leave each of them as they are and 
will make the things which come after depend upon 
those higher realities which exist in independence 
as the later things circle round them. This is why it 
is rightly said in this regard also “All things are 
around the King of all and all are for the sake of that 
King’’!; Plato is speaking of all the real beings and 
says “for the sake of that King”, since he is the cause 
of their being and they, we may say, strive after him, 
who is other than all of them and has nothing which 
belongs to them; otherwise they would not still be 
“all things” if any of the other things which come 
after him belonged to him. If then Intellect is one of 
“all things” it does not belong to him. But when 
Plato calls him “Cause of all beauties” he is clearly 
putting beauty in the world of Forms, but the Good 
itself above all this beauty. Now when he puts these 
second, he says that the thirds depend on them, that 
is the things which come to be after them, and what 
he posits around the thirds, clearly the things that 
came to be from the thirds, this universe here, he 
makes depend on Soul. But since Soul depends on 
Intellect and Intellect on the Good, so all things 
depend on him through intermediaries, some close to 
him, some neighbours of those close to him, and the 
things of sense dependent on Soul at the ultimate 
distance from him. 

cryptic passage, very unlikely to be authentic Plato, had 
great authority for the Neoplatonists. 
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Introductory Note 


THIS treatise, number 39, immediately follows in 
Porphyry’s chronological order its predecessor in the 
Enneads, VI. 7 (88). The two together contain the pro- 
foundest and most powerful expression of the thought of 
Plotinus about the One or Good. This First Principle is 
spoken of here in more strongly positive terms than any- 
where else in the Enneads: the language of will and love 
and thought is used about him, and he appears as some- 
thing more like a “personal God” than he does elsewhere in 
the Enneads. But, as Plotinus makes clear in the treatise, 
this positive emphasis is in no way intended to be inconsist- 
ent with the negative way of approach to the One on which 
he so strongly insists. It is rather a powerful contribution 
to that negating of negations which the later Neoplatonists 
showed clearly was the final stage on the negative way and 
was necessary to attain that fruitful and illuminating 
silence in which alone the One can be contemplated. 
Plotinus starts the treatise with an analysis of our 
concept of human freedom and it is from this that he 
ascends, with considerable trepidation but admitting that 
he has no better starting-point, to consider the freedom of 
the One which is the main subject of the work. At chapter 7 
he introduces a “rash statement starting from a different 
way of thinking” which says that since the Good “happens 
to be as it is, and does not have the mastery of what it is, 
and is what it is not from itself, it would not have freedom, 


223 


FREE WILL AND THE WILL OF THE ONE 


and its doing or not doing what it is necessitated to do or 
not to do is not in its power.” It is not clear whether 
Plotinus regards this as a positive statement of a doctrine 
other than his own or as an objection to his own doctrine; 
and if the latter, whether it is a possible objection which he 
has himself thought of or an objection which he has 
actually heard from others; a view of my own that it comes 
from a Christian source much concerned to assert the 
absolute freedom of God’s will has not been generally 
accepted (A. H. Armstrong, ““T'wo Views of Freedom” in 
Studia Patristica XVII, Pergamon Press, Oxford 1982, 
397-406). But however that may be, he takes it very seri- 
ously, and concentrates in the rest of the treatise on 
establishing his own doctrine of the One against it. It is in 
doing this that he uses language more likely than anything 
else in the Enneads to commend his version of Platonism to 
theists (Platonist, Jewish or Christian) accustomed to 
think of God as a Supreme Being possessed of intelligence 
and will; though, as has already been said, he is careful to 
show that this positive language is in no way inconsistent 
with his negative theology. 


Synopsis 


Statement of scope of the enquiry: it is to extend as high 
as the One; but we must begin with our own experience of 
“having something in our power” (ch. 1). Problems about 
the freedom of human beings in our present state, as 
embodied souls (chs. 2-3). Freedom is power to_go_to the 
Good: Intellect possesses this in the fullest degree (ch. 4). | 
Our souls in their highest, contemplative, activity can 
share in this freedom of Intellect (chs. 5-6). How can we 
drag the lord and master of all things, the Good, into our 
discussion of freedom? A rash and absurd statement about 
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it (ch. 7). Total inadequacy of all our language to the Good 
(ch. 8). And especial inadequacy of “it happened to be” (ch. 
g). Chance is later than and inferior to Intellect; and 
though the Good necessarily is what he is he is not bound 
by necessity but is the necessity and law of the others 
(ch. 10). Questions which cannot properly be asked about 
the Good; necessity to overcome our persistent tendency to 
imagine it as in a place (ch. 11). That which gives freedom 
to substance itself must be still freer; though “master of 
himself” is inadequate (ch. 12). Yet perhaps we must use 
this sort of inadequate language, understanding “as if” 
with every word; then we shall say that the Good is master 
of himself and is as he willed himself to be (ch. 13). Cause 
and substance are one in the world of real being; still more 
in the cause of that world. He is cause of himself, self 
primarily and beyond being (ch. 14). He is supremely 
lovable and love of himself; when we attain to him we are 
far above chance, more than free and more than independ- 
ent (ch. 15). He is everywhere and nowhere, giving himself 
existence in being awake to himself (ch. 16). Intellect is 
beyond providence, choice and chance, and its cause still 
more so, by himself what he is, related and directed to 
himself (ch. 17). Intellect and the One: image of the circle 
with the One as centre, being as he wished to be and ought 
to be (ch. 18). Experience of the Good transcends language; 
he who made being has no need of being and is so beyond it 
(ch. 19). He is eternally his own self-making, totally self- 
determined and at his own disposal (ch. 20). He is his will, 
truly free and truly himself (ch. 21). 
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VI. 8. (39) ΠΕΡῚ TOY EKOYZIOY ΚΑΙ 
ΘΕΛΗΜΑΤΟΣ TOY ENOL 


1. *Ap’ ἔστι καὶ ἐπὶ θεῶν εἴ τί ἐστιν ἐπ᾿ αὐτοῖς 
Ξ a 3 29 + re , ἢ 
ζητεῖ, ἢ ἐν ἀνθρώπων ἀδυναμίαις τε καὶ 
᾿ , en ι ‘ * ; 
ἀμφισβητησίμοις δυνάμεσι τὸ τοιοῦτον ἂν πρέποι 
~ 6 - NB 1 2 rd > é ’ 
ζητεῖν, θεοῖς δὲ τὸ πάντα δύνασθαι ἐπιτρεπτέον καὶ 
3 > ? - > / » ‘ ‘ , - ᾿ A 
ἐπ᾽ αὐτοῖς ov μόνον τι, ἀλλὰ καὶ πάντα εἶναι; ἢ τὴν 
I 4 a“ - ς 
δύναμιν δὴ πᾶσαν καὶ τὸ ἐπ᾽ αὐτῷ δὴ πάντα ἑνὶ 
> f o > 4 4 Ψἤ ‘ 3.3 td 
ἐπιτρεπτέον, τοῖς δ᾽ ἄλλοις τὰ μὲν οὕτως, τὰ δ᾽ ἐκείνως 
" a | ΡῈ ‘ ” 4 - " , 
ἔχειν, καὶ τίσιν ὁ ἑκατέρως; ἢ καὶ ταῦτα μὲν ζητητέον, 
ta \ \, > ‘ = 4 % = ” ε A 
τολμητέον δὲ Kal ἐπὶ τῶν πρώτων Kal TOU ἄνω ὑπὲρ 
΄ - ‘ - a + > ~ hil / 
πάντα ζητεῖν τὸ τοιοῦτον, πῶς TO ἐπ᾽ αὐτῷ, κἂν πάντα 
Ε , , νον ἊΨ δ 
συγχωρῶμεν δύνασθαι. καίτοι καὶ τὸ δύνασθαι τοῦτο 
Ea - 4 La “ Ν ν 
σκεπτέον πῶς ποτε λέγεται, μήποτε οὕτως τὸ μὲν 
Ul 4 Ned > , , ‘ 2 ΄ 
δύναμιν, τὸ δ᾽ ἐνέργειαν φήσομεν, καὶ ἐνέργειαν 


μέλλουσαν. ἀλλὰ ταῦτα μὲν ἐν τῷ παρόντι ἀναβλητέον, 


a eae * 5 ies 
πρότερον δὲ ἐφ᾽ ἡμῶν αὐτῶν, ἐφ᾽ ὧν καὶ ζητεῖν ἔθος, εἴ 
Ὴ-85:; τε Enn. 
3 Harder, Theiler, recte: τισιν H-S?. 
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1. Is it possible to enquire even about the gods 
whether there is anything which is in their power, or 
is it true that this kind of enquiry is proper in 
dealing with human impotences and dubious 
powers, but we must attribute to the gods om- 
nipotence and say that not just something but 
everything is in their power? Or is it true that 
omnipotence and having everything in his power is 
indeed to be attributed to the One, but with the other 
gods we should say that some things are this way 
and some the other way, and of which gods each is 
true? Now we must certainly enquire about this as 
well [as human freedom] and we must dare to push 
our enquiry on to the first beings and to him who is 
on high above all things, and enquire in this way 
what “being in his power” means, even if we agree 
that he is omnipotent. And we must investigate as 
well what this “potent” means, in case by using this 
term we intend to say that it sometimes means 
potency and sometimes actual activity, and an acti- 
vity which belongs to the future.’ But we must 
postpone these questions for the present, and first 
enquire about ourselves, as we usually do, whether 

‘Plotinus shows himself here very well aware of the 
ambiguity inherent in the Greek philosophical usage of 
δύνασθαι, δύναμις, which it is often necessary to take into 
account in reading him. 
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τι ἐφ᾽ ἡμῖν ὃν τυγχάνει. πρῶτον ζητητέον τί ποτε δεῖ τὸ 
ἐφ᾽ ἡμῖν εἶναί τι λέγειν: τοῦτο δ᾽ ἐστὶ τίς ἔννοια τοῦ 
τοιούτου: οὕτω γὰρ ἄν πως γνωσθείη, εἰ καὶ ἐπὶ θεοὺς 
καὶ ἔτι μᾶλλον ἐπὶ θεὸν ἁρμόζει μεταφέρειν ἢ οὐ 
μετενεκτέον' ἢ μετενεκτέον μέν, ζητητέον δέ, πῶς τὸ 
ἐπ᾿ αὐτοῖς τοῖς τε ἄλλοις καὶ ἐπὶ τῶν πρώτων. τί τοΐνυν 
νοοῦντες τὸ ἐφ᾽ ἡμῖν λέγομεν καὶ διὰ τί ζητοῦντες; ἐγὼ 
μὲν οἶμαι, ἐν ταῖς ἐναντίαις κινούμενοι τύχαις τε καὶ 
ἀνάγκαις καὶ παθῶν ἰσχυραῖς προσβολαῖς τὴν ψυχὴν 
κατεχούσαις, ἅπαντα ταῦτα κύρια νομίσαντες εἶναι καὶ 
δουλεύοντες αὐτοῖς καὶ φερόμενοι ἧ ἐκεῖνα ἄγοι, μή 
ποτε οὐδέν ἐσμεν οὐδέ τί ἐστιν ἐφ᾽ ἡμῖν ἠπορήσαμεν, ὡς 
τούτου ἐσομένου av ἐφ᾽ ἡμῖν, ὃ μὴ τύχαις δουλεύοντες 
μηδὲ ἀνάγκαις μηδὲ πάθεσιν ἰσχυροῖς πράξαιμεν ἂν 
βουληθέντες οὐδενὸς ἐναντιουμένου ταῖς βουλήσεσιν. εἰ 
δὲ τοῦτο, εἴη ἂν ἡ ἔννοια τοῦ ἐφ᾽ ἡμῖν, ὃ τῇ βουλήσει 
δουλεύει καὶ παρὰ τοσοῦτον' ἂν γένοιτο ἢ μή, παρ᾽ 
ὅσον βουληθείημεν ἄν. ἑκούσιον μὲν γὰρ πᾶν, ὃ μὴ βίᾳ 


- ε - / a ‘ , .- ‘ 
μετὰ τοῦ εἰδέναι, ἐφ᾽ ἡμῖν δέ, ὃ καὶ κύριοι πρᾶξαι. Kal 


1 Kirchhoff: τοῦτον WBRQ: τοῦτο JU: τούτων C. 


1In this discussion of human freedom, which continues 
to ch. 6, Plotinus takes account of earlier, mostly 
Peripatetic, discussions, especially Aristotle’s treatment of 
the voluntary and involuntary in Nicomachean Ethics r 
1-5. 1109b30-1114b25. But he is not concerned with 
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anything does happen to be in our power.! First we 
must ask what something “being in our power” 
ought to mean; that is, what is the idea of this kind of 
thing in our minds; for in this way it might come to 
be known whether it is suitable to transfer it to the 
gods and, still more, to God, or whether it should not 
be transferred; or whether it should be transferred, 
but we should enquire how “being in their power” is 
to be applied to the other gods and to the first beings. 
What then do we have in our minds when we speak 
of “being in our power”, and why are we trying to 
find out? I myself think that, when we are pushed 
around among opposing chances and compulsions 
and strong assaults of passions possessing our soul, 
we acknowledge all these things as our masters and 
are enslaved to them and carried wherever they take 
us, and so are in doubt whether we are not nothing 
and nothing is in our power, on the assumption that 
whatever we might do when not enslaved to chances 
or compulsions or strong passions, because we 
wished it and with nothing opposing our wishes, this 
would be in our power. But if this is so, our idea of 
what is in our power would be something enslaved to 
our will and would come to pass (or not) to the 
extent to which we wished it. For everything is a 
voluntary act which we do without being forced to 
and with knowledge [of what we are doing], and in 
our power which we are also competent to do. And 
refuting or criticising his predecessors but with building 
up his own distinctive Platonic view of human freedom, 


that we are only truly free when we live on our highest 
level in the realm of Intellect. 


229 


35 


40 


or 


10 
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P ck A ἜΜ 
συνθέοι μὲν ' ἂν πολλαχοῦ ἄμφω καὶ τοῦ λόγου αὐτῶν 
μον, Been vc? 
ἑτέρου ὄντος, ἔστι δ᾽ οὗ καὶ διαφωνήσειεν ἄν: οἷον εἰ 
F ὡς ae κ ὦ 
κύριος ἦν τοῦ ἀποκτεῖναι, ἣν ἄν οὐχ ἑκούσιον αὐτῷ 
- > 4 > 
πεπραχότι, εἰ τὸν πατέρα ἠγνόει τοῦτον εἶναι. τάχα ὃ 
ὲ hie ας, ἃς, ὩΣ Re ἃ 
ἂν κἀκείνῳ διαφωνοῖ ἔχοντι τὸ ἐφ᾽ ἑαυτῷ: δεῖ δὴ καὶ 
- a Z , 
τὴν εἴδησιν ἐν τῷ ἑκουσίῳ οὐκ ἐν τοῖς καθέκαστα μόνον 
f f 3 4 > a o 
εἶναι, ἀλλὰ καὶ ὅλως. διὰ τί γάρ, εἰ μὲν ἀγνοεῖ, ὅτι 
> a a ‘ a > > A ᾿ 
φίλιος, ἀκούσιον, εἰ δὲ ἀγνοεῖ, ὅτι μὴ δεῖ, οὐκ ἀκούσιον; 
ae 
εἰ δ᾽ ὅτι ἔδει μανθάνειν; οὐχ ἑκούσιον τὸ μὴ εἰδέναι, ὅτι 
a 7 
ἔδει μανθάνειν, ἢ τὸ ἀπάγον ἀπὸ τοῦ μανθάνειν. 
. ἀν fe Ἃ ἃ P 
2. ᾿Αλλ᾽ ἐκεῖνο ζητητέον' τοῦτο δὴ τὸ ἀναφερόμενον 
» a - ΄ “ ‘ a 
εἰς ἡμᾶς ὡς ἐφ᾽ ἡμῖν ὑπάρχον τίνι δεῖ διδόναι; ἢ yap τῇ 
« a Le ΒΨ. Φ a θ a , ζὴ \ 
ὁρμῇ καὶ ἡτινιοῦν ὀρέξει, οἷον ὃ θυμῷ πράττεται (ἢ μὴ 
© - « ca 
πράττεται," ἢ ἐπιθυμίᾳ ἢ λογισμῷ τοῦ συμφέροντος 
‘ τ ΟΝ ἃ oak 
μετ᾽ ὀρέξεως [ἢ μὴ πράττεται])." ἀλλ᾽ εἰ μὲν θυμῷ καὶ 
5 , " ‘ ‘ / ‘ 3 3 2 a 4“ 
ἐπιθυμίᾳ, καὶ παισὶ καὶ θηρίοις τὸ ἐπ᾽ αὐτοῖς τι εἶναι 
> ᾿ς Α, 
δώσομεν καὶ μαινομένοις καὶ ἐξεστηκόσι καὶ 
" μ , 
φαρμάκοις ἁλοῦσι καὶ ταῖς προσπιπτούσαις 
" a > 2 2 
φαντασίαις, ὧν οὐ κύριοι: εἰ δὲ λογισμῷ μετ᾽ ὀρέξεως, 
Φ 3 3 ‘ λ Ia - λ La Bal ~ ? θ a 
Gp εἰ καὶ πεπλανημένῳ τῷ λογισμῷ; ἢ τῷ ὀρθῷ 
A » ὦν ἃ δὰ Bt P > δρυταῦθ, 
λογισμῷ καὶ τῇ ὀρθῇ ὀρέξει. καίτοι καὶ ἐνταῦθα 
- s A Μ“ 
ζητήσειεν ἄν τις, πότερα ὁ λογισμὸς τὴν ὄρεξιν 
a ‘ \ ΕΣ a tA « 
ἐκίνησεν, ἢ τοῦτον ἡ ὄρεξις. καὶ γὰρ εἰ κατὰ φύσιν αἱ 
és ; : , 
ὀρέξεις, εἰ μὲν ὡς ζῴου καὶ τοῦ συνθέτου, ἠκολούθησεν 
1 Kirchhoff: συνθοῖ μὲν ΡΟ; συνθεῖ μὲν wBxC: συνθεῖμεν 


Q, H-S'. 
? transpos. Igal. 
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both may often coincide, even if their definition is 
different; but sometimes they might be discordant; 
for instance, if one was competent to kill, it would 
not be a voluntary act when one did so if one did not 
know that this man was one’s father. But perhaps 
that ignorance would be incompatible with having 
something in one’s power; and certainly the know- 
ledge involved in a voluntary act must not only 
apply in the particular circumstances but generally. 
For why is the action involuntary if one does not 
know that it is a relation, but not involuntary if one 
does not know that one ought not to do it? Possibly 
because one ought to have learnt that? Not knowing 
that one ought to have learnt it is not voluntary, nor 
is what leads one away from learning. 

2. But we must enquire into the following: to what 
ought we to attribute this which is referred to us as 
being in our power? One possibility is to attribute it 
to impulse and any kind of desire, for instance what 
is done or not done by passion or lust or calculation 
of the beneficial accompanied by desire. But if by 
passion or lust, we shall grant that something is in 
the power of children and wild animals and madmen 
and those who are beside themselves and caught by 
drugs or casually occurring imaginations of which 
they are not master; but if by calculation accom- 
panied by desire, is this so if the calculation has 
gone wrong? Should we perhaps attribute it to 
correct calculation accompanied by correct desire? 
Yet even here one might enquire whether the cal- 
culation set the desire in motion or the desire the 
calculation. Then also, if the desires are according 
to nature, if they are of the kind that belong to the 
living being, that is, the composite, the soul followed 
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15 ἡ ψυχὴ τῇ τῆς φύσεως ἀνάγκῃ: εἰ δὲ ὡς ψυχῆς μόνης, 
πολλὰ τῶν νῦν ἐφ᾽ ἡμῖν λεγομένων ἔξω dv τούτου 
γίνοιτο. εἶτα καὶ τίς λογισμὸς ψιλὸς πρόεισι τῶν 
παθημάτων; ἥ τε φαντασία ἀναγκάζουσα ἣ τε ὄρεξις 
ἐφ᾽ 6 τι ἂν ἄγῃ ἕλκουσα πῶς ἐν τούτοις κυρίους ποιεῖ; 
πῶς δ᾽ ὅλως κύριοι, οὗ ἀγόμεθα; τὸ γὰρ ἐνδεὲς ἐξ 

20 ἀνάγκης πληρώσεως ὀρεγόμενον οὐκ ἔστι κύριον τοῦ 
ἐφ᾽ ὃ παντελῶς ἄγεται. πῶς δ᾽ ὅλως αὐτό τι παρ᾽ αὑτοῦ, 
ὃ παρ᾽ ἄλλου καὶ ἀρχὴν εἰς ἄλλο ἔχει κἀκεῖθεν 
γεγένηται οἷόν ἐστι; κατ᾽ ἐκεῖνο γὰρ ζῇ καὶ ὡς 
πέπλασται" ἢ οὕτω γε καὶ τὰ ἄψυχα ἕξει τὸ ἐπ᾽ αὐτοῖς 

25 τι εἰληφέναι: ποιεῖ γὰρ ὡς γεγένηται καὶ τὸ πῦρ. εἰ δ᾽ 
ὅτι γιγνώσκει τὸ ζῷον καὶ ἡ ψυχὴ ὃ ποιεῖ, εἰ μὲν 
αἰσθήσει, τίς ἡ προσθήκη πρὸς τὸ ἐπ᾽ αὐτοῖς εἶναι; οὐ 
γὰρ ἡ αἴσθησις πεποίηκε τοῦ ἔργου κύριον ἰδοῦσα 
μόνον. εἰ δὲ γνώσει, εἰ μὲν γνώσει τοῦ ποιουμένου, καὶ 

80 ἐνταῦθα οἷδε μόνον, ἄλλο δὲ ἐπὶ τὴν πρᾶξιν ἄγει" εἰ δὲ 
καὶ παρὰ τὴν ὄρεξιν ὁ λόγος ποιεῖ ἢ ἡ γνῶσις καὶ 
κρατεῖ, εἰς τί ἀναφέρει ζητητέον, καὶ ὅλως ποῦ τοῦτο 
συμβαίνει. καὶ εἰ μὲν αὐτὸς ἄλλην ὄρεξιν ποιεῖ, πῶς 
ληπτέον" εἰ δὲ τὴν ὄρεξιν παύσας ἔστη καὶ ἐνταῦθα τὸ 

35 ἐφ᾽ ἡμῖν, οὐκ ἐν πράξει τοῦτο ἔσται, ἀλλ᾽ ἐν νῷ 
στήσεται τοῦτο: ἐπεὶ καὶ τὸ ἐν πράξει πᾶν, κἂν κρατῇ ὁ 
λόγος, μικτὸν καὶ οὐ καθαρὸν δύναται τὸ ἐφ᾽ ἡμῖν ἔχειν. 
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the necessity of nature; but if they are of the kind 
that belongs to the soul alone, many of the things 
which are now said to be in our power will be outside 
it. Then also, what bare calculation precedes our 
passions? Or when imagination compels and desire 
pulls us in whatever direction it leads, how are we 
given the mastery in these circumstances? And how 
in general can we have the mastery where we are 
led? For that which is in need and necessarily de- 
sires to be filled does not have the mastery over that 
to which it is simply being led. But how in general 
can something be self-originated which comes from 
something else and whose origin is referred to some- 
thing else and has come to be as it is from thence? 
For it lives according to that and as it is formed by it; 
or in this way soulless things will be able to have 
something in their power; for fire also acts as it has 
come to be. But if it is because the living being and 
the soul knows what it does, if it knows by sense- 
perception, what help is that to things being in their 
power? For sense-perception does not give mastery 
of the work since it only sees. But if by knowledge, if 
it is by knowledge of what is being done, here too it 
only knows, but something else leads to action; but if 
reason or knowledge acts against the desire and gets 
the better of it, we must enquire to what this is to be 
referred, and in general where it takes place. And if 
reason itself makes another desire, we must under- 
stand how; but if it puts a stop to the desire and 
stands still and this is where what is in our power is, 
this will not be in action, but will stand still in 
Intellect; since everything in the sphere of action, 
even if reason is dominant, is mixed and cannot have 
being in our power in a pure state. 
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᾿ " 51 3 ἐ 
3. Διὸ σκεπτέον περὶ τούτων: ἤδη γὰρ ab! καὶ ἐγγὺς 
- -~ x a > / ΄ 
γινόμεθα τοῦ λόγου τοῦ περὶ θεῶν. ἀναγαγόντες τοίνυν 
- ba ΄ 3 ΄ ΄ Ξ 
τὸ ἐφ᾽ ἡμῖν εἰς βούλησιν, εἶτα ταύτην ἐν λόγῳ θέμενοι, 
fra ἐν λόγῳ ὀρθῷ---ἴσως δὲ δεῖ θεῖναι τῷ ὀρθῷ τὸ 
εἶτα ἐν λόγῳ ὀρθῷ---ἴσως δὲ δεῖ προσθεῖναι τῷ ορθῷ τ 
ane 2 8. ἢ 
τῆς ἐπιστήμης" οὐ γάρ, εἴ τις ἐδόξασεν ὀρθῶς καὶ 
᾽ ἈΝ 3 δ ΓΑ 
ἔπραξεν, ἔχοι ἂν ἴσως ἀναμφισβήτητον τὸ αὐτεξούσιον, 
. ἐν tine τ χς τ 
εἰ μὴ εἰδὼς διότι ὀρθῶς, ἀλλὰ τύχῃ ἢ φαντασίᾳ τινὶ 
4 4 Sf ΕΣ 313 
πρὸς τὸ δέον ἀχθείς" ἐπεὶ καὶ τὴν φαντασίαν οὐκ ἐφ 
“- 3 > \ “- = . bal : 
ἡμῖν εἶναι λέγοντες τοὺς κατ᾽ αὐτὴν δρῶντας πῶς av εἰς 
᾿ ; RN We a μὰ 
τὸ αὐτεξούσιον τάξαιμεν; ἀλλὰ yap ἡμεῖς THY μεν 
, “ον \ 
φαντασίαν, ἣν ἄν τις καὶ φαντασίαν κυρίως εἴποι, τὴν 
“ . f > ΄ ‘ ἥν 
ἐκ τοῦ σώματος τῶν παθημάτων ἐγειρομένην (καὶ γὰρ 
a ΄, 
κενώσεις σίτων καὶ ποτῶν φαντασίας οἷον 
: ι a, 
ἀναπλάττουσι καὶ πληρώσεις αὖ καὶ μεστὸς τις 
ν > ς vA = 
σπέρματος ἄλλα φαντάζεται καὶ καθ᾽ ἑκάστας 
- - ι ‘ ΡΝ 
ποιότητας ὑγρῶν τῶν ἐν σώματι) τοὺς κατὰ τὰς 
- 3 > .} 3 [4 
τοιαύτας φαντασίας ἐνεργοῦντας εἰς ἀρχὴν αὐτεξούσιον 
x , ἢ , 
οὐ τάξομεν: διὸ καὶ τοῖς φαύλοις κατὰ ταύτας 
΄ 4 A} 7 + > > ? a 3 pe 
πράττουσι τὰ πολλὰ οὔτε τὸ ἐπ᾽ αὐτοῖς οὔτε τὸ 
ε - ΦῸ 4 - - μ ~ 
ἑκούσιον δώσομεν, τῷ δὲ διὰ vod τῶν ἐνεργειῶν 
2 ἢ F , nee oe ΓΝ 
ἐλευθέρῳ τῶν παθημάτων τοῦ σώματος τὸ αὐτεξούσιον 


gr a ee ee es ee λλί ΡΗΒΕΕΗ 
δώσομεν---εἰς ἀρχὴν τὸ ἐφ᾽ ἡμῖν καλλίστην ἀνάγοντες 


1H-S!: ἂν Enn. 


‘In his earlier discussion of imagination and memory in 
his great work on the soul, [V. 3-5 (27-29), Plotinus comes 
to the conclusion that there are two φαντασίαι, one 
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3. We must therefore enquire about these matters; 
for [in doing so] we are already also coming near to 
our subject of discourse, the gods. Well then, we 
traced back what is in our power to will, and then 
placed this in the context of discourse, and then of 
correct discourse—but perhaps we ought to add to 
“correct” that it belongs to rational knowledge; for 
if someone had a right opinion and acted on it he 
would not indisputably have the power of self. 
determination if he acted, without knowing why his 
opinion was right, but led to his duty by chance or 
some imagination; since when we say that imagina- 
tion is not in our power, how can we put those who 
act by it in the class of the self-determined? But we 
do say this about the imagination which one can 
properly call imagination,’ that which is roused by 
the experiences of the body, for being empty, or 
again full, of food and drink in a way gives the 
imaginations shape, and one who is full of semen has 
different imaginations, and so it is according to all 
the qualities of the bodily fluids, and we shall not 
class those who are active according to imagina- 
tions of this kind among those whose principle of 
action is self-determined; therefore we shall not 
grant to bad men, who do most things according to 
these, either having something in their power or 
voluntary action, but we shall grant voluntary ac- 
tion to one whose doings depend on the activities of 
Intellect and who is free from bodily affections. We 
trace back what is in our power to the noblest 


belonging to the higher and one to the lower soul (IV. 3. 31). 
But here he seems to exclude the higher φαντασία from 
consideration. 
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τὴν τοῦ vod ἐνέργειαν καὶ τὰς ἐντεῦθεν προτάσεις 
ἐλευθέρας ὄντως (εἶναι | δώσομεν, καὶ τὰς peters τὰς 
ἐκ τοῦ νοεῖν ἐγειρομένας οὐκ ἀκουσίους [εἶναι 
25 δώσομεν],᾽ καὶ τοῖς θεοῖς τοῦτον ζῶσι τὸν τρόπον [ὅσοι 

νῷ καὶ ὀρέξει τῇ κατὰ νοῦν ζῶσι] " φήσομεν παρεῖναι. 
4. Καίτοι ζητήσειεν ἄν τις, πῶς ποτε τὸ κατ᾽ ὄρεξιν 
γιγνόμενον αὐτεξούσιον ἔσται τῆς ὀρέξεως ἐπὶ τὸ ἔξω 
ἀγούσης καὶ τὸ ἐνδεὲς ἐχούσης: ἄγεται γὰρ τὸ 
ὀρεγόμενον, κἂν εἰ πρὸς τὸ ἀγαθὸν ἄγοιτο. καὶ δὴ καὶ 
5 περὶ τοῦ νοῦ αὐτοῦ ἀπορητέον, εἰ ὅπερ πέφυκε καὶ ὡς 
πέφυκεν ἐνεργῶν λέγοιτο ἂν τὸ ἐλεύθερον ἔχειν καὶ τὸ 
én’ αὐτῷ, οὐκ ἔχων ἐπ᾽ αὐτῷ τὸ μὴ ποιεῖν. ἔπειτα, εἰ 
ὅλως κυρίως λέγοιτο ἐπ᾽ ἐκείνων τὸ ἐπ᾽ αὐτοῖς, οἷς 
πρᾶξις οὐ πάρεστιν. ἀλλὰ καὶ οἷς πρᾶξις, ἡ ἀνάγκη 
10 ἔξωθεν: οὐ γὰρ μάτην πράξουσιν. ἀλλ᾽ οὖν πῶς τὸ 
ἐλεύθερον δουλευόντων καὶ τούτων τῇ αὑτῶν φύσει; ἤ, 
εἰ μὴ ἑτέρῳ ἕπεσθαι ἠνάγκασται, πῶς ἂν τὸ δουλεύειν 
λέγοιτο; πῶς δὲ πρὸς τὸ ἀγαθόν τι φερόμενον 
ἠναγκασμένον ἂν εἴη ἑκουσίου τῆς ἐφέσεως οὔσης, εἰ 
15 εἰδὼς ὅτι ἀγαθὸν ὡς ἐπ᾽ ἀγαθὸν ἴοι; τὸ γὰρ ἀκούσιον 
ἀπαγωγὴ ἀπὸ τοῦ ἀγαθοῦ καὶ πρὸς τὸ ἠναγκασμένον, εἰ 

᾿ a / a ‘ ? ‘ > Δ. ‘ Y 
πρὸς τοῦτο φέροιτο, ὃ μὴ ἀγαθὸν αὐτῷ: καὶ δουλεύει 
τοῦτο, ὃ μὴ κύριόν ἐστιν ἐπὶ τὸ ἀγαθὸν ἐλθεῖν, ἀλλ᾽ 
ἑτέρου κρείττονος ἐφεστηκότος ἀπάγεται τῶν αὑτοῦ 
20 ἀγαθῶν δουλεῦον ἐκείνῳ. διὰ τοῦτο γὰρ καὶ δουλεία 
ψέγεται οὐχ οὗ τις οὐκ ἔχει ἐξουσίαν ἐπὶ τὸ κακὸν 


1 transposuimus. 
2 del. H-S', ut glossam. 
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principle, the activity of Intellect, and shall grant 
that the premises of action derived from this are 
truly free, and that the desires roused by thinking 
are not involuntary, and we shall say that the gods 
who live in this way have self-determination. 

4, But all the same one might enquire how what 
happens under the impulse of desire can be self- 
determined when desire leads one to what is outside 
[oneself] and has deficiency in it; for that which 
desires is led, even if it is led to the good. And a 
difficulty must be raised about Intellect itself, 
whether, when its activity is what it is by nature and 
as it is by nature, it could be said to have freedom 
and anything in its power, when it does not have it 
in its power not to act. And then whether “in their 
power” can properly be said of those beings which 
have no practical action. But the necessity comes 
from outside also to those beings which are engaged 
in practical action; for their action will not be 
purposeless. But then how is there freedom when 
even these higher beings are slaves to their own 
nature? Now, where there is no compulsion to follow 
another, how can one speak of slavery? How could 
something borne towards the Good be under compul- 
sion since its desire for the Good will be voluntary if 
it knows that it is good and goes to it as good? For 
the involuntary is a leading away from the good and 
towards the compulsory, if something is carried to 
that which is not good for it; and that is enslaved 
which is not master of its going to the Good, but, 
since something stronger than it stands over it, it is 
enslaved to that and led away from its own goods, 
For it is for this reason that slavery is ill spoken of, 
not where one has no power to go to the bad, but 
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~ = a va ὡ ‘ 
ἐλθεῖν, ἀλλ᾽ οὗ ἐπὶ τὸ ἀγαθὸν τὸ ἑαυτοῦ ἀγόμενος πρὸς 
im κὰν Bi 
τὸ ἀγαθὸν τὸ ἄλλου. τὸ δὲ καὶ δουλεύειν λέγειν τῇ αὑτοῦ 
ἃ 2 a . oy oe Hs 
φύσει δύο ποιοῦντός ἐστι τό τε δουλεῦον καὶ τὸ ᾧ. φύσις 
εἶ « - VY > #£ rg ‘ 2 ‘ \ ta uw 
δὲ ἁπλῆ καὶ ἐνέργεια μία Kal οὐδὲ τὸ δυνάμει ἔχουσα 
Bin, aS. 2 , ΗΝ 
ἄλλο, ἄλλο δὲ τὸ ἐνεργείᾳ, πῶς οὐκ ἐλευθέρα; οὐδὲ γὰρ 
δον » jo ii 
ὡς πέφυκε λέγοιτο av ἐνεργεῖν ἄλλης οὔσης τῆς οὐσίας, 
ἣ ᾿ oe ee ee 
τῆς δὲ ἐνεργείας ἄλλης, εἴπερ τὸ αὐτὸ TO εἶναι ἐκεῖ καὶ 
oa a 2 > Ww > Ww > at f “~ 
τὸ ἐνεργεῖν. εἰ οὖν οὔτε δι᾿ ἕτερον οὔτε ἐφ᾽ ἑτέρῳ, πῶς 
ἢ να ἀκ τ ἃ Δ 
οὐκ ἐλευθέρα; καὶ εἰ μὴ τὸ ἐπ᾽ αὐτῷ ἁρμόσει, ἀλλὰ 
ΠΝ. ΠΕ ee 438 ἃ ἃ 
μεῖζον ἐνταῦθα τοῦ ἐπ᾽ αὐτῷ, καὶ οὕτως ἐπ᾽ αὐτῷ, ὅτι 
" yoo sen ἃ 
μὴ ἐφ᾽ ἑτέρῳ μηδ᾽ ἄλλο τῆς ἐνεργείας κύριον" οὐδὲ yap 
᾿ > a ae 
τῆς οὐσίας, εἴπερ ἀρχή. καὶ εἰ ἄλλην δὲ ὁ νοῦς ἀρχὴν 
P ‘ ae ee 
ἔχει, GAN οὐκ ἔξω αὐτοῦ, ἀλλ᾽ ἐν τῷ ἀγαθῷ. καὶ εἰ κατ 
" - 1 iy si > A yA 
ἐκεῖνο τὸ ἀγαθόν, πολὺ μᾶλλον (76>! ἐπ᾽ αὐτῷ καὶ τὸ 
‘ \ 2 2 > « 
ἐλεύθερον: ἐπεὶ καὶ τὸ ἐλεύθερον καὶ TO ἐπ᾽ αὐτῷ τις 
a es a“ é > 4 4 Aas As > “ 
ζητεῖ τοῦ ἀγαθοῦ χάριν. εἰ οὖν κατὰ τὸ ἀγαθὸν ἐνεργεῖ, 
ἔ Η og ᾿ς Ἂς «Ὡς Ν ἃ 
μᾶλλον av τὸ ἐπ᾽ αὐτῷ: ἤδη γὰρ ἔχει τὸ πρὸς αὐτὸ ἐξ 
> ας " 9 yo Bes " 4 ir] 308 
αὐτοῦ ὁρμώμενον καὶ ἐν αὑτῷ [εἴπερ πρὸς αὐτό]," 6 
Ww hal Ν 3 “ 2 ε an Tv " 4 ae ta 
ἄμεινον ay εἴη αὐτῷ ev αὐτῷ ἂν εἶναι, εἴπερ πρὸς αὐτό. 
“- ~ f ‘ 
5. *Ap’ οὖν ἐν νῷ μόνῳ νοοῦντι τὸ αὐτεξούσιον καὶ 
si οἧτῷ καὶ ἂν μῷ τῷ καθαρῷ ᾧ καὶ ἂν ψυχῇ κατὰ 
τὸ ἐπ᾽ αὐτῷ καὶ ἐν νῷ τῷ καθαρῷ ἢ καὶ ev ψυχῇ κ 
‘ ΄ ‘ A = 
νοῦν ἐνεργούσῃ Kal κατὰ ἀρετὴν πραττούσῃ; TO μεν οὖν 
- ‘ 3 65 \ 
πραττούσῃ εἴπερ δώσομεν, πρῶτον μὲν ov πρὸς τὴν 
? Kirchhoff. 


? Kirchhoff: ὁρώμενον Enn. 
3 delevimus. 
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where one has no power to go to one’s own good but 
is led away to the good of another. But to speak of 
being enslaved to one’s own nature is making two 
things, one which is enslaved and one to which it is 
enslaved. But how is a simple nature and single 
active actuality not free, when it does not have one 
part potential and one actual? For it could not be 
said to be active according to its nature as if its 
substance was one thing and its activity another if 
being and acting there are the same. If then the 
activity is neither because of another or in the power 
of another, how is it not free? And even if “being in 
its own power” is unsuitable language, but there is 
something higher than being in its power here, even 
so it is in its own power because it is not in the power 
of another nor is another master of its activity; nor 
indeed of its substance, if it is principle of its sub- 
stance. And even if Intellect does have another 
principle, it is not outside it, but it is in the Good. 
And if it is active according to the Good, it is much 
more in its own power and free; since one seeks 
freedom and being in one’s own power for the sake of 
the Good. If then it is active according to the Good, 
it would be still more in its own power; for it has 
already what goes from itself to it, and in itself what 
would be better for it, being in it, if it is directed 
towards it. 

5. Is self-determination and being in one’s own 
power, then, only in Intellect when it thinks, that is, 
pure intellect, or is it also in soul when it is active 
according to intellect and engaged in practical ac- 
tion according to virtue? Now if we are going to 
grant it to the soul engaged in practical action, first 
of all it should not perhaps be granted in reference to 
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5 τεῦξιν lows χρὴ διδόναι: ov yap ἡμεῖς τοῦ τυχεῖν κύριοι. 
εἰ δὲ πρὸς τὸ καλῶς καὶ τὸ πάντα ποιῆσαι τὰ παρ᾽ 
αὑτοῦ, τάχα μὲν ἂν τοῦτο ὀρθῶς λέγοιτο. ἐκεῖνο δὲ πῶς 
ἐφ᾽ ἡμῖν; οἷον εἰ, διότι πόλεμος, ἀνδριζοίμεθα- λέγω δὲ 
τὴν τότε ἐνέργειαν πῶς ἐφ᾽ ἡμῖν, ὁπότε πολέμου μὴ 

10 καταλαβόντος οὐκ ἦν τὴν ἐνέργειαν ταύτην ποιήσασθαι; 
ὁμοίως δὲ καὶ ἐπὶ τῶν ἄλλων πράξεων τῶν κατὰ ἀρετὴν 
ἁπασῶν πρὸς τὸ προσπῖπτον ἀεὶ ἀναγκαζομένης τῆς 
epee ee a ee ὅ 
ἀρετῆς τοδὶ ἣ τοδὶ ἐργάζεσθαι. καὶ γὰρ εἰ τις αἵρεσιν 
αὐτῇ δοίη τῇ ἀρετῇ, πότερα βούλεται, ἵν᾿ ἔχοι ἐνεργεῖν, 
εἶναι πολέμους, ἵνα ἀνδρίζοιτο, καὶ εἶναι ἀδικίαν, ἵνα τὰ 


μ 
οι 


δίκαια ὁρίζῃ καὶ κατακοσμῇ, καὶ πενίαν, ἵνα τὸ 

ἐλευθέριον ἐνδεικνύοιτο, ἢ πάντων εὖ ἐχόντων ἡσυχίαν 

ἄγειν, ἕλοιτο ἂν τὴν ἡσυχίαν τῶν πράξεων οὐδενὸς 

θεραπείας δεομένου τῆς παρ᾽ αὐτῆς, ὥσπερ ἂν εἴ τις 
20 ἰατρός, οἷον Ἱπποκράτης, μηδένα δεῖσθαι τῆς παρ᾽ 
αὐτοῦ τέχνης. εἶ οὖν ἐνεργοῦσα ἐν ταῖς πράξεσιν ἡ 
ἀρετὴ ἠνάγκασται βοηθεῖν, πῶς ἂν καθαρῶς ἔχοι τὸ ἐπ᾽ 
αὐτῇ; dp’ οὖν τὰς πράξεις μὲν ἀναγκαίας, τὴν δὲ 
βούλησιν τὴν πρὸ τῶν πράξεων καὶ τὸν λόγον οὐκ 
ἠναγκασμένον φήσομεν; ἀλλ᾽ εἰ τοῦτο, ἐν ψιλῷ 
τιθέμενοι τῷ πρὸ τοῦ πραττομένου, ἔξω τῆς πράξεως 
τὸ αὐτεξούσιον καὶ τὸ ἐπ᾽ αὐτῇ τῇ ἀρετῇ θήσομεν. τί δὲ 
ἐπ᾽ αὐτῆς τῆς ἀρετῆς τῆς κατὰ τὴν ἕξιν καὶ τὴν 
διάθεσιν; ἄρ᾽ οὐ κακῶς ψυχῆς ἐχούσης φήσομεν αὐτὴν 
εἰς κατακόσμησιν ἐλθεῖν συμμετρουμένην τὰ πάθη καὶ 
80 τὰς ὀρέξεις; τίνα οὖν τρόπον λέγομεν ἐφ᾽ ἡμῖν τὸ 
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the accomplishment; for it is not we who are in 
charge of the accomplishment. But if it is granted in 
reference to acting finely and doing everything 
which comes from oneself, perhaps this might be 
correctly said. But how is that in our power? For 
instance if we are brave because there is a war; what 
I mean is, how is the activity then in our power when 
if war did not break out it would not be possible to 
carry out this activity? But it is also the same with 
the other actions done according to virtue, since 
virtue is always being compelled to do this or that to 
cope with what turns up. For certainly if someone 
gave virtue itself the choice whether it would like in 
order to be active that there should be wars, that it 
might be brave, and that there should be injustice 
that it might define what is just and set things in 
order, and poverty, that it might display its liber- 
ality, or to stay quiet because everything was well, it 
would choose to rest from its practical activities 
because nothing needed its curative action, as if a 
physician, for instance Hippocrates, were to wish 
that nobody needed his skill. If then when it is active 
in practical affairs virtue is compelled to be helpful, 
how can things be purely and simply in its power? 
Are we then to assert that the actions are compelled 
but the will and the reason which are before the 
action are not compelled? But if this is so, by placing 
them only in what comes before the action we shall 
be placing self-determination, and being in the 
power of virtue itself, outside the action. And what 
about virtue itself which is according to state and 
disposition? Are we to say that when the soul isin a 
bad way it comes to set it to rights by bringing the 
passions and desires within proper limits? In what 
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> = > ἃ ἢ. ᾧ , " 3 aiten & 
ἀγαθοῖς εἶναι καὶ τὸ ἀδέσποτον τὴν GpPETHY; ἢ 
Ν ss ‘ απ. ; 
τοῖς ye βουληθεῖσι καὶ ἑλομένοις: ἢ ὅτι ἐγγενομένη 
oe i, ‘ 3 ta ‘ ‘ ay? ‘3 ~ Ν 
αὕτη κατασκευάζει τὸ ἐλεύθερον καὶ τὸ ἐφ᾽ ἡμῖν καὶ 
“ + ny » ᾿ Φ' 
οὐκ ἐᾷ ἔτι δούλους εἶναι, ὧν πρότερον ἦμεν. εἰ οὖν οἷον 
if " ἐν ea} eS we θῇ ι 
νοῦς τις ἄλλος ἐστὶν ἡ ἀρετὴ καὶ ἕξις οἷον νοωθῆναι τὴν 
\ - , a7 > 3 , V>y> © κα 
ψυχὴν ποιοῦσα, πάλιν αὖ ἥκει οὐκ ἐν πράξει τὸ ἐφ᾽ ἡμῖν, 
- » ΄ 
ἀλλ᾽ ἐν νῷ ἡσύχῳ τῶν πράξεων. 
3 , ἫΝ i 
6. Πῶς οὖν εἰς βούλησιν πρότερον ἀνήγομεν τοῦτο 
, ce <3 Ἢ , UR Κι ἢ 
λέγοντες “ὃ παρὰ τὸ βουληθῆναι γένοιτο av ; ἢ κακεῖ 
γΧ2 ΠῚ ‘ ΄ ” > 4 ΄ - > θ a λέ 
ἐλέγετο ‘7 μὴ γένοιτο᾽᾽. εἰ οὖν τά τε νῦν ὀρθῶς λέγεται, 
a ΄ μὲ , ἣ \ 
ἐκεῖνά τε τούτοις συμφώνως ἕξει, φήσομεν τὴν μὲν 
“ ‘ 2 - - 
ἀρετὴν καὶ τὸν νοῦν κύρια εἶναι καὶ εἰς ταῦτα χρῆναι 
“ ΟΝ 
ἀνάγειν τὸ ἐφ᾽ ἡμῖν καὶ τὸ ἐλεύθερον: ἀδέσποτα δὲ ὄντα 
. ΕἾ ᾿ 243 ε - 4 ‘ δὲ 3 ‘ 5A 0 
ταῦτα τὸν μὲν ἐφ᾽ αὑτοῦ εἶναι, τὴν δὲ ἀρετὴν βούλεσθαι 
i A " ἥν. Α 
μὲν ἐφ᾽ αὑτῆς εἶναι ἐφεστῶσαν τῇ ψυχῇ, ὥστε εἶναι 
τῳ ‘ ‘ 
ἀγαθήν, καὶ μέχρι τούτου αὐτήν τε ἐλευθέραν καὶ τὴν 
/ 4 “ 
ψυχὴν ἐλευθέραν παρασχέσθαι: προσπιπτόντων δὲ τῶν 
ἢ P P 
ἀναγκαίων παθημάτων τε καὶ πράξεων ἐφεστῶσαν 
ἣε a or \ \ 
ταῦτα μὲν μὴ βεβουλῆσθαι γενέσθαι, ὅμως γε μὴν καὶ 
: Niger ete aS Gee: 
ἐν τούτοις διασώσειν τὸ ἐφ᾽ αὑτῇ εἰς αὐτὴν Kal ἐνταῦθα 
i oe ‘ 
ἀναφέρουσαν' οὐ yap τοῖς πράγμασιν ἐφέψεσθαι, οἷον 
é > > “- : - , 
σῴζουσα τὸν κινδυνεύοντα, ἀλλ᾽ εἰ δοκοῖ αὐτῇ, καὶ 
Ὁ a a he ‘ 
προϊεμένην τοῦτον Kal τὸ ζῆν κελεύουσαν προΐεσθαι καὶ 
‘ ‘ 
χρήματα καὶ τέκνα καὶ αὐτὴν πατρίδα, σκοπὸν τὸ 
A > Ν : » ΒΡ ee 
καλὸν αὑτῆς ἔχουσαν, ἀλλ᾽ οὐ τὸ εἶναι τῶν ὑπ᾽ αὐτήν 
» κἂν 
ὥστε καὶ τὸ ἐν ταῖς πράξεσιν αὐτεξούσιον καὶ τὸ ἐφ 
“nr i i, 5 italien οὐδ᾽ clewie δ 
ἡμῖν οὐκ eis τὸ πράττειν ἀνάγεσθαι οὐδ᾽ ets τὴν ἔξω, 


1A favourite text from the proclamation which 
introduces the choice of lives in the Myth of Er: Plato 
Republic X 617E3. 

2 Ch. 1, lines 32-3. 
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way then are we saying that i good is in our 
power and ‘‘virtue has no master”!? Yes, it is if we 
wish and choose it; or because when virtue comes to 
be in us it constructs freedom and being in our own 
power and does not allow us to be any more slaves of 
what we were enslaved to before. If then virtue is a 
kind of other intellect, a state which in a way 
intellectualises the soul, again, being in our power 
does not belong to the realm of action but in intellect 
at rest from actions. 

6. How then did we refer this before? to will when 
we said “which would come to pass to the extent that 
we wished it’’? Now it was said there also “or would 
not come to pass’’. If then what we are saying now is 
correctly said and what we said before will be in 
tune with it, we shall assert that virtue and intellect 
have the mastery and that we should refer being in 
our own power and freedom to them; and since these 
have no master, intellect is independent and virtue 
wishes to be independent by supervising the soul to 
make it good, and up to this point is free itself and 
makes the soul free; but when compulsory passions 
and actions come in the way it has not in its super- 
vision wished that they should occur, but all the 
same even among these it will keep its independence 
by referring back to itself even here; for it will not 
follow the lead of the facts, for instance by saving 
the man who is in danger, but, if it thinks fit, it will 
sacrifice him and command him to sacrifice his life 
and property and children and even his fatherland, 
having in view its own excellence and not the 
existence of what is subject to it; so that also in 
practical actions self-determination and being in our 
own power is not referred to practice and outward 
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2 , / ‘ , 
ἀλλ᾽ εἰς τὴν ἐντὸς ἐνέργειαν καὶ νόησιν καὶ θεωρίαν 
- | 3 Ἁ td a 
αὐτῆς τῆς ἀρετῆς. δεῖ δὲ τὴν ἀρετὴν ταύτην γοῦν τινα 
- ‘ / ‘ 
λέγειν εἶναι οὐ συναριθμοῦντα τὰ πάθη τὰ δουλωθέντα ἢ 
- i wt Ψ 2 
θέντα τῷ λόγῳ: ταῦτα yap ἔοικε, φησίν, ἐγγὺς 
ill bude é ὶἱ ἀσκήσεσι 
25 τιτείνεντοῦ σώματος ἔθεσι καὶ ἃ τὺ 
, ‘ 
κατορθωθέντα. ὥστε εἶναι σαφέστερον, ws τὸ ἄυλόν 
τς Πὰς ν ποῦ ἐφ᾽ ἡμῖν 
ἐστι τὸ ἐλεύθερον καὶ εἰς τοῦτο ἡ ἀναγωγὴ TOU ἐφ ἡμῖν 
ε εἰ χὴν τὶς πο εἰ [ 
καὶ αὕτη ἡ βούλησις ἡ κυρία καὶ ἐφ᾽ ἑαυτῆς οὖσα, καὶ ε 
> > ψΨ Ὁ Ὄ T 
τι ἐπιτάξειε πρὸς τὰ ἔξω ἐξ ἀνάγκης. ὁσα δε ἐκ ταῦ τῆς 
ΣῊ ¥ era a ὟΝ 
30 καὶ διὰ ταύτην, ἐφ᾽ ἡμῖν, ἔξω τε καὶ ἐῴ αὐτῆς" ὃ αὐτὴ 
A cy ~ 
βούλεται καὶ ἐνεργεῖ ἀνεμποδίστως, τοῦτο καὶ πρῶτον 
ath oie " . 
ἐφ᾽ ἡμῖν. ὁ δὲ θεωρητικὸς νοῦς καὶ πρῶτος οὕτω TO ἐφ 
᾿ ΕΣ a - > 7 2 3 ~ 
αὑτῷ, ὅτι τὸ ἔργον αὐτοῦ μηδαμῶς ἐπ᾽ ἄλλῳ, ἀλλὰ πᾶς 
. \ Mw 5 « 5 t 
ἐπέστραπται πρὸς αὑτὸν Kal TO ἔργον αὐτοῦ αὐτὸς κα 
Ὁ KEL ἱνενδεὴ i πλήρης ὑπάρχων 
35 ἐν τῷ ἀγαθῷ κείμενος ἀνενδεὴς Kat πλήρης ὑπαὶ 
᾿ . ἊΣ ΓῚ A , 
καὶ οἷον κατὰ βούλησιν Cav: ἡ δὲ βούλησις ἡ νόησις, 
‘ ᾿ a, 81 4 
βούλησις δ᾽ ἐλέχθη, ὅτι κατὰ νοῦν: ἢ yap og πα, 
.- ε A , 
βούλησις τὸ κατὰ νοῦν μιμεῖται. ἡ yap βούλησις θέ ει 
sa νας Ὁ το σὰ ernie i 
τὸ ἀγαθόν' τὸ δὲ νοεῖν ἀληθῶς ἐστιν ἐν τῷ ἀγαθῷ. ἔχε 
. ἢ oe 
40 οὖν ἐκεῖνος, ὅπερ ἡ βούλησις θέλει καὶ οὗ ἘΠΕ παρὰ 
3 = , “ ῦ 
ταύτῃ νόησις γίνεται. εἰ οὖν βουλήσει τοῦ ἀγαθο 
; ἐφ᾽ ἡμῖν, τὸ ἤδη ἐν ᾧ θέλει ἡ βούλησις εἶναι 
τίθεμεν τὸ ἐφ᾽ ἡμῖν, τὸ ἤδη ἐν ᾧ θέλει ἢ f : 
3 ε - Μ Νὰ a 
ἱδρυμένον πῶς οὐ τὸ ἐφ᾽ αὐτῷ EXEL; ἢ μεῖζον εἶναι 
1Tgal: καὶ Enn. 
3 Theiler: ἐτίθεμεν Enn. 


1 Republic 518D10-E2. 
2 Plotinus is playing here on the common meaning of 


ee : ἘΣ 
κατὰ νοῦν, “according to one’s mind”, “as one likes it " 
the sense required by context here, “according to 
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activity but to the inner activity of virtue itself, that 
is, its thought and contemplation. But one must say 
that this virtue is a kind of intellect and not count in 
with it the passions which are enslaved and limited 
by the reason; for these, Plato says, ‘‘come close to 
the body, since it is by habits and exercises”! that 
they are set in order. So it is still clearer that the 
immaterial is the free, and it is to this that being in 
our power is to be referred and the will which has 
the mastery and is independent, even if something 
directs it by necessity to what is outside. All there. 
fore that comes from this will and is done according 
to it is in our power, when it is acting externally and 
when it is by itself; what it wishes and makes actual 
without hindrance, this is primarily what is in our 
power. But the contemplative, that is the primary, 
Intellect is what is in its own power in this way, that 
its work in no way depends on another, but it is all 
turned to itself and its work is itself and it rests in 
the Good, being without need and fulfilled, and, one 
might say, living according to its will; but its will is 
its thought, but was called will, because it was to its 
mind; for what is called will imitates what is to its 
mind.’ For will wants the Good; but thinking is truly 
in the Good. That Intellect therefore has what its 
will wants, that by which it becomes thought when it 
attains it. If then we allot being in our power to 
willing the Good, surely that which is already firmly 
settled in what its will wants must possess it. Or else 


Intellect’’. The Divine Intellect lives, of course, according 
to itself and so as it likes. The whole passage shows clearly 
how Plotinus, like other Greek philosophers, makes no 
sharp distinction between thinking and willing. 
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θετέον, εἰ μή τις ἐθέλει εἰς τοῦτο ἀναβαίνειν τὸ ἐφ᾽ 
45 αὑτῷ. 
7. Γίψεται οὖν ψυχὴ μὲν ἐλευθέρα διὰ νοῦ πρὸς τὸ 
i ) if) i δί καὶ ὃ διὰ τοῦτο 
ἀγαθὸν σπεύδουσα ἀνεμποδίστως, 
ποιεῖ, ἐφ᾽ αὑτῇ" νοῦς δὲ δι᾿ αὑτόν" ἡ δὲ τοῦ ἀγαθοῦ φύσις 
αὐτὸ τὸ ἐφετὸν καὶ δι᾿ ὃ τὰ ἄλλα ἔχει τὸ ἐφ᾽ αὑτοῖς, 
δ ὅταν τὸ μὲν τυγχάνειν ἀνεμποδίστως δύνηται, τὸ δὲ 
ἔχειν. πῶς δὴ αὐτὸ τὸ κύριον ἁπάντων τῶν μετ᾽ αὐτὸ 
τιμίων καὶ ἐν πρώτῃ ἕδρᾳ ὄν, πρὸς ὃ τὰ ἄλλα ἀναβαίνειν 
θέλει καὶ ἐξήρτηται αὐτοῦ καὶ τὰς δυνάμεις ἔχει παρ᾽ 
αὐτοῦ, ὥστε δύνασθαι τὸ ἐπ᾽ αὐτοῖς ἔχειν, πῶς ἄν τις 
10 εἰς τὸ ἐπ᾽ ἐμοὶ ἢ ἐπὶ σοὶ ἄγοι; ὅπου καὶ νοῦς μόλις, ὅμως 
δὲ βίᾳ εἵλκετο. εἰ μή τις τολμηρὸς λόγος ἑτέρωθεν 
σταλεὶς λέγοι, ὡς τυχοῦσα οὕτως ἔχειν, ὡς ἔχει, καὶ 
οὐκ οὖσα κυρία τοῦ ὅ ἐστιν, οὖσα τοῦτο ὅ ἐστιν οὐ παρ᾽ 
αὑτῆς οὔτε τὸ ἐλεύθερον ἂν ἔχοι οὔτε τὸ ἐπ᾽ αὐτῇ 
) \ 
15 ποιοῦσα ἢ μὴ ποιοῦσα, ὃ ἠνάγκασται ποιεῖν ἢ μὴ 
ποιεῖν. ὃς δὴ λόγος ἀντίτυπός τε καὶ ἄπορος καὶ 
παντάπασι τὴν τοῦ ἑκουσίου τε καὶ αὐτεξουσίου φύσιν 
καὶ τὴν ἔννοιαν τοῦ ἐφ᾽ ἡμῖν εἴη ἂν ἀναιρῶν, ὡς μάτην 
εἶναι ταῦτα λέγεσθαι καὶ φωνὰς πραγμάτων 
20 ἀνυποστάτων. οὐ γὰρ μόνον μηδὲν ἐπὶ μηδενὶ εἶναι 
λέγειν, ἀλλ᾽ οὐδὲ νοεῖν οὐδὲ συνιέναι ἀναγκαῖον αὐτῷ 
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it must be assumed to be something greater, if one 
does not want being in one’s own power to go up so 
high. 

7. The soul, then, becomes free when it presses on 
without hindrance to the Good by means of Intellect, 
and what it does through this is in its power; but 
Intellect is free through itself; but the nature of the 
Good is the very goal of the striving and that 
through which the others have what is in their 
power, when one is able to attain it without hin- 
drance and the other to have it. Now how can one 
bring the very lord and master of all things of value 
after it, that which sits in the first seat, to which all 
things else want to ascend, and depend on it and 
have their powers from it so as to be able to have 
something in their power—how can one bring it 
[down to the level of] what is in your and my power 
to which Intellect also was only dragged with dif- 
ficulty, though it was all the same violently dragged? 
Unless some rash statement starting from a different 
way of thinking says that since [the nature of the 
Good] happens to be as it is, and does not have the 
mastery of what it is, and is what it is not from itself, 
it would not have freedom, and its doing or not doing 
what it is necessitated to do or not to do is not in its 
power.’ This statement is indeed contrary and ab- 
surd and would altogether do away with the nature 
of free will and self-determination and our idea of 
what is in our power, as if this was empty talk and 
names for non-existent things. For not only must the 
one who makes it say that nothing is in anyone’s 
power, but he must say that he does not think or 


‘On this statement see Introductory Note p. 224. 
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5 ἃ " 
λέγειν ταύτην τὴν φωνήν. εἰ δὲ ὁμολογοῖ συνιέναι, ἤδη 
- > ’, ~ > 3 © - 
ἂν ῥᾳδίως ἐλέγχοιτο τῆς ἐννοίας τοῦ ἐφ᾽ ἡμῖν 
. ἫΝ ἊΝ ; a ἊΝ 
ἐφαρμοζομένης οἷς ἐφαρμόττειν οὐκ ἔφη. ἡ yap € 
25 τὴν οὐσίαν οὐ πολυπραγμονεῖ οὐδὲ ἐκείνην προσ- 
ee ie 
παραλαμβάνει---ἀδύνατον yap ἑαυτό τι ποιεῖν Kal εἰς 
=. 459 ’ 
ὑπόστασιν ἄγειν---ἀλλὰ ἐθέλει θεωρεῖν ἡ ἐπίνοια, τί 
a. - es ar ee ee P 
τῶν ὄντων δοῦλον ἑτέρων, καὶ τί ἔχει τὸ αὐτεξούσιον 
᾿ ἀξ , , β 
καὶ τί μὴ ὑπ᾽ ἄλλῳ, ἀλλ᾽ αὐτὸ τῆς ἐνεργείας κύριον, ὃ 
- - » ‘ -. 1 ΄ 
καθαρῶς Cxai>! τοῖς ἀιδίοις ὑπάρχει [καὶ τοῖς] ᾿ καθό 
» ‘ > ‘ ~ , π᾿ 
80 εἰσιν ἀίδιοι καὶ τοῖς ἀκωλύτως τὸ ἀγαθὸν διώκουσιν ἢ 
Ν Ά ΜΝ 
ἔχουσιν. ὑπὲρ δὴ ταῦτα τοῦ ἀγαθοῦ αὐτοῦ ὄντος οἷον 
A 8 A . 
ἄλλο παρ᾽ αὐτὸ ἀγαθὸν ζητεῖν ἄτοπον. ἐπεὶ καὶ TO κατὰ 
re eee " 
τύχην λέγειν αὐτὸ εἶναι οὐκ ὀρθόν" ἐν yap Tots ὕστερον 
» - ” ‘ ,’ hal 
καὶ ἐν πολλοῖς ἡ τύχη" TO δὲ πρῶτον οὔτε κατὰ τύχην ἂν 
2 - ε “ a wr , 
35 λέγοιμεν, οὔτε οὐ κύριον τῆς αὑτοῦ γενέσεως, ὅτι μηδὲ 
- ν 2 “ , 
γέγονε. τὸ δὲ ὅτι ὡς ἔχει ποιεῖ ἄτοπον, εἴ τις ἀξιοῖ τότε 
ἣ Mg ~ *? “ » ‘ 
εἶναι τὸ ἐλεύθερον, ὅταν παρὰ φύσιν ποιῇ ἢ ἐνεργῇ. οὐδὲ 
« ᾿ , “- ? , > Ἁ 
δὴ τὸ τὸ" μοναχὸν ἔχον ἀφήρηται τῆς ἐξουσίας, εἰ τὸ 
᾿ » Ν ay Ἢ 
μοναχὸν μὴ τῷ κωλύεσθαι παρ᾽ ἄλλου ἔχοι, ἀλλὰ τῷ 
coe ay 
40 τοῦτο αὐτὸ εἶναι καὶ οἷον ἀρέσκειν ἑαυτῷ, καὶ μὴ ἔχειν 
. “ ἊΨ τ τος 
ὅ τι κρεῖττον αὐτοῦ" ἢ οὕτω γε τὸ μάλιστα τυγχάνον 
; Πα ἃ 
τοῦ ἀγαθοῦ ἀφαιρήσεταί τις τὸ αὐτεξούσιον. εἰ δὲ τοῦτο 
"“ > , -, , δι ον 4 3 θὸν 
ἄτοπον, ἀτοπώτερον av γίνοιτο αὐτὸ τὸ aya 
: ay 2 ‘oy ὅτι ἀναθὸ én ed 
ἀποστερεῖν τοῦ αὐτεξουσίου, ὅτι ἀγαθὸν καὶ ὅτι 
Α 2 ae ΜΝ 
45 αὑτοῦ μένει οὐ δεόμενον κινεῖσθαι πρὸς ἄλλο τῶν ἄλλων 
* transposuimus. 
5 Creuzer: τὸν Enn. 
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understand this term. But if he did admit that he 
understood it, he could be easily refuted, because 
our idea of what is in our power fits what he said it 
did not fit. For the idea is not concerned with the 
substance of a thing and does not take it as well into 
consideration—for it is impossible for a thing to 
make itself and bring itself into existence—but our 
idea wants to observe what among beings is a slave 
of others and what has self-determination and what 
is not subject to another but itself master of its 
activity, which is purely and simply the case with 
eternal beings in that they are eternal, and with 
those which pursue or possess the good without 
hindrance. But certainly since the Good is above 
these it is absurd to seek as if for another good 
beside it. Then also it is not correct to say that it 
exists by chance; for chance occurs among things 
that are later and among many things; but we could 
not say that the First is by chance and is not master 
of its own coming to be, because it has not come to 
be. And the remark that it does as it is is absurd if it 
involves a claim that there is freedom when it does 
things or is active against its own nature. Nor 
indeed does its possession of uniqueness take away 
its independence, if it possesses uniqueness not 
because it is obstructed by something else but 
because it is this very thing and is, we may say, 
satisfied with itself and has nothing better than 
itself; otherwise one will take self-determination 
away from what attains the Good in the highest 
degree. But if this is absurd it would be more absurd 
to deprive the Good itself of self-determination 
because it is good and because it remains on its own 
and does not need to move to something else, since 
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᾿ a ee ee as os oe 
κινουμένων πρὸς αὐτὸ Kai οὐδὲν δεόμενον οὐδενός. ὅταν 
πο a 2 ἡ ΠΝ 
δὲ δὴ ἡ οἷον ὑπόστασις αὐτοῦ ἡ οἷον ἐνέργεια ἦ---οὐ γὰρ 
κα τὰς, oe een 
ἡ μὲν ἕτερον, ἡ δ᾽ ἕτερόν ἐστιν, εἴ γε μηδὲ ἐπὶ τοῦ νοῦ 
- εἰ . 4 1, oF ἃ ἢ δ x” x 4 
τοῦτο, ὅτι μᾶλλον κατὰ τὸ εἶναι ἡ ἐνέργεια ἢ κατὰ τὴν 
“Ἂν . Φ ” 2 ” 4 2 , . 
ἐνέργειαν τὸ εἶναι--ὥὦστε οὐκ ἔχει τὸ ws πέφυκεν 
- τὰ να ot ‘ j 
ἐνεργεῖν, οὐδὲ ἡ ἐνέργεια καὶ ἡ οἷον ζωὴ ἀνενεχθήσεται 
2 4 ? ‘ , > «€ ? 3 , = A δ 
εἰς τὴν οἷον οὐσίαν, ἀλλ᾽ ἡ οἷον οὐσία συνοῦσα καὶ οἷον 
aa a Ἀν. ἀνα ae ἃς ἘΝ 
συγγενομένη ἐξ ἀιδίου τῇ ἐνεργείᾳ ἐξ ἀμφοῖν αὐτὸ αὐτὸ 
- ae “ ‘ 37S / 
ποιεῖ, καὶ ἑαυτῷ καὶ οὐδενός. 
5 ᾿ , ‘ \ 
8. Ἡμεῖς δὲ θεωροῦμεν οὐ συμβεβηκὸς τὸ 
- τι κα 
αὐτεξούσιον ἐκείνῳ, ἀλλὰ ἀπὸ τῶν περὶ τὰ ἄλλα 
és ' oa Bye ep 
αὐτεξουσίων ἀφαιρέσει τῶν ἐναντίων αὐτὸ ἐφ᾽ ἑαυτό' 
; 
πρὸς αὐτὸ τὰ ἐλάττω ἀπὸ ἐλαττόνων μεταφέροντες 
2¢ ff = 7 - as ¢ λ / δ > a 
ἀδυναμίᾳ τοῦ τυχεῖν τῶν ἃ προσήκει λέγειν περὶ αὐτοῦ, 
= bal ‘ > “ " ,ὔ ἡδὲ hal “ 
ταῦτα ἂν περὶ αὐτοῦ εἴποιμεν. καίτοι οὐδὲν ἂν εὕροιμεν 
ὰ ae eee ee eer ee 
εἰπεῖν οὐχ ὅτι κατ᾽ αὐτοῦ, GAN’ οὐδὲ περὶ αὐτοῦ κυρίως 
; ἜΜ. ἬΝ τι ὦ ἃ δὰ 1 
πάντα yap ἐκείνου Kai τὰ καλὰ Kal τὰ σεμνὰ ὕστερα. 
f a a ee ἄλλ F ἜΝ 
τούτων γὰρ αὐτὸς ἀρχή" καίτοι ἄλλον τρόπον οὐκ ἀρχή. 
3 f \ , " 2 ? > a « oe . 
ἀποτιθεμένοις δὴ πάντα καὶ TO ET αὐτῷ ὡς ὕστερον καὶ 
» ΝΜ 3 Φ , 
τὸ αὐτεξούσιον---ἤδη γὰρ εἰς ἄλλο ἐνέργειαν λέγει--- 
Μ 4 ? > 4s 
καὶ ὅτι ἀνεμποδίστως Kal ὄντων ἄλλων τὸ εἰς αὐτὰ 
- » ‘ f ” 
ἀκωλύτως. det δὲ ὅλως πρὸς οὐδὲν αὐτὸν λέγειν: ἔστι 
1 os a ὦν ὁ ee ee ee ee ee eee ee 
yap ὅπερ ἐστὶ Kal πρὸ αὐτῶν: ἐπεὶ καὶ τὸ “Ἔστιν 
ΕΣ - ov ‘ ‘ ἘΞ + mM ε x ἡδὲ 
ἀφαιροῦμεν, ὥστε καὶ τὸ πρὸς τὰ ὄντα OTWGOUY οὐδὲ 
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the other things move to it and it has no need of 
anything. But when his, so to speak, existence is his, 
as it were, activity—for one is not one thing and the 
other another if this is not even so with Intellect, 
because! its activity is more according to its being 
than its being according to its activity—so that it 
cannot be active according to what it naturally is, 
nor will its activity and its life, as we may call it, be 
referred to its, in a manner of speaking, substance, 
but its something like substance is with and, so to 
put it, originates with its activity and it itself makes 
itself from both, for itself and from nothing. 

8. But we see self-determination not as that 
Good’s incidental attribute but itself by itself, by 
taking away the opposing factors from the self- 
determinations in other things: we might say this 
about it by transferring what is less from lesser 
things because of incapacity to find what we ought 
to say about it. All the same, we could find nothing 
to say which is applicable to it, or even really about 
it; for all noble and majestic things come after it. For 
he himself is the origin of these; yet, all the same, in 
another way not their origin. For those who put 
away everything, ‘being in his power” [is to be put 
away] as later, and “self-determination’—for it al- 
ready speaks of activity towards another—and “that 
he is unimpededly active” and “that when others 
exist his activity directed to them is unhindered”’. 
But we must say that he is altogether unrelated to 
anything; for he is what he is before them; for we 
take away the “1s”, and so also any kind of relations 


Σ] retain ὅτε here with H-S. But οὔτι (Kirchhoff: non 
Ficino) would fit the context better. 
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Nat τον, ἢ τῇ, ὦ ‘ = νον 
δὴ τὸ “ὡς πέφυκεν᾽᾿. ὕστερον γὰρ καὶ τοῦτο, καὶ εἰ 
λέγοιτο καὶ ἐπ᾽ ἐκείνων, ἐπὶ τῶν ἐξ ἄλλου av λέγοιτο, 
" : "ἀν ee a ee ee Rs δ 
ὥστε πρώτως ἐπὶ τῆς οὐσίας, ὅτι ἐξ ἐκείνου ἔφυ" εἰ δ᾽ ἐν 

ἂς 3 Ps, M8 ΔΝ ne ee Sy WAY 8 
τοῖς ἐν χρόνῳ ἡ φύσις, οὐδ᾽ ἐπὶ τῆς οὐσίας. οὐδὲ δὴ τὸ 
ΓΝ νοῶν, ΔΑ αν ἈΝ ν ' ae ee 

οὐ παρ᾽ αὑτῆς εἶναι᾽᾿ λεκτέον' τό τε yap "εἶναι 
: . ες κα, λα ee ee ee Ἀ 
ἀφῃροῦμεν, τό τε ‘od παρ᾽ αὑτῆς λέγοιτο av, ὅταν ὑπ 

. , 5" ; ΗΝ 

ἄλλου. οὕτως οὖν συνέβη; ἢ οὐδὲ τὸ ᾿᾿συνέβη ἀκτέον" 
" 2 “. κ 
οὔτε γὰρ αὐτῷ οὔτε πρὸς ἄλλο' ἐν γὰρ πολλοῖς τὸ 
ἐξ , moe ᾿ ΠῚ yoy καὶ ᾿ na a 
συνέβη, ὅταν τὰ μὲν ἢ, τὸ δὲ ἐπὶ τούτοις συμβῇ. πῶς 

᾿ 4 . , "γῶν 4 ᾿ τ » | 
οὖν τὸ πρῶτον συνέβη; οὐδὲ γὰρ ἦλθεν, ἵνα ζητῇς “was 
; O95 ΔᾺΝ 
οὖν ἦλθε; τύχη τίς ἤγαγεν ἢ ὑπέστησεν αὐτό; " ἐπεὶ οὐδὲ 

᾿ > 3 " \ Ε / a ‘ 4 4 
τύχη mw ἦν οὐδὲ τὸ αὐτόματον δέ: καὶ γὰρ τὸ 

2 y \ > , 2 , 
αὐτόματον καὶ παρ᾽ ἄλλου καὶ ἐν γινομένοις. 

? t f 5 de Lie a 

9. ᾿Αλλὰ πρὸς αὐτὸ εἴ τις λαμβάνοι τὸ ᾿᾿συνέβη᾽᾽, 

a ayya καὶ i af 

οὔτοι δεῖ πρὸς τὸ ὄνομα ἵστασθαι, ἀλλὰ ὅπως νοεῖ ὃ 
: ᾿ τ ὰ 

λέγων συνιέναι. τί οὖν νοεῖ; τοῦτο, ὅτι ταύτην ἔχον τὴν 

, Στὴν BY > “.1 oe) ἢ ἄλλ + ? 
φύσιν καὶ τὴν δύναμιν apy! καὶ yap εἰ ἄλλην εἶχεν, ἣν 
“ 3 22 - “ ᾿ > 5 ᾿ a” 
ἂν [ἀρχή] ὁ τοῦτο, ὅπερ ἦν, καὶ εἰ χεῖρον, ἐνήργησεν av 

LY 7 © a 3 , ᾿ ΠΥΡῚ Ἀ - λ f 
κατὰ τὴν αὑτοῦ οὐσίαν. πρὸς δὴ τὸ τοιοῦτον λεκτέον, 
a ‘ ef - 2 4 εν Ps A x μὴ 
ὅτι μὴ οἷόν τε ἦν ἀρχὴν οὖσαν πάντων τὸ τυχὸν εἶναι, 

) " sa 
μὴ ὅτι χεῖρον, GAN οὐδὲ ἀγαθὸν μέν, ἀγαθὸν δὲ ἄλλως, 
« f 4 ‘ ΕΣ 1 
οἷον ἐνδεέστερον. ἀλλὰ δεῖ κρείττονα εἶναι τὴν ἀρχὴν 


τ Kirchhoff: ἀρχήν Enn. 
? del. Kirchhoff. 
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to the real beings; nor, certainly, [do we accept] the 
“as he naturally is’; for this also is later, and even if 
it may be said about those real beings, it would be 
said about those which come from another, and so 
first about substance, because it grew naturally from 
him; but if nature is in the things in time, it cannot 
be applied to substance. Nor indeed must we say this 
nature “is not from itself”; for we took away the 
“hs”, and the “not from itself” would be said when it 
{was brought into being] by something else. Did it 
then just happen to be like this? No, we must not 
bring in “happened to be”; nothing happened to him 
or in relation to something else; for “happened to 
be” applies among many things, when some are 
there and something happens to be besides them. 
How then could the First happen to be? For it did not 
come, so that you might enquire ‘How then did it 
come? What chance brought it or established it in 
being?” For chance did not yet exist, nor accident 
either; for accident comes from something else, and 
among things which have come to be. 

9, But if someone takes “happened to be” as ap- 
plying to the Good, one must not stop at the word, 
but understand what the man who says it has in 
mind. What, then, does he have in mind? This, that it 
is because it has this nature and power that it is 
principle; for if it had another, it would have been 
what it was, and if it was worse, it would have been 
active according to its own substance. To this we 
must reply that it was not possible for it, since it is 
the principle of all, to be what chanced, and certain- 
ly not to be worse, not even to be good but good in 
another way, a kind of lesser way. But the principle 
must be better than all the things which come after 
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‘ ; no gy 
10 ἁπάντων τῶν μετ᾽ αὐτήν' ὥστε ὡρισμένον τι. λέγω δὲ 
a on SE Bcd “ΠΝ 
ὡρισμένον, ὅτι μοναχῶς καὶ οὐκ ἐξ ἀνάγκης" οὐδὲ γὰρ 
Ἂς ἴα τς mB ey 18 δι ι 
ἦν ἀνάγκη: ἐν γὰρ τοῖς ἑπομένοις τῇ ἀρχῇ ἡ ἀνάγκη Kat 
- 3. ’ ‘ \ ‘ 
οὐδὲ αὕτη ἔχουσα ἐν αὐτοῖς τὴν βίαν: τὸ δὲ μοναχὸν 
κ ΠΩΣ ΔΩ κἋ yy? κα 
τοῦτο παρ᾽ αὑτοῦ. τοῦτο οὖν καὶ οὐκ ἄλλο, ἀλλ᾽ ὅπερ 
rm SYS 2 ae 
15 ἐχρῆν εἶναι’ οὐ τοίνυν οὕτω συνέβη, ἀλλ᾽ ἔδει οὕτως" τὸ 
, ; , "ἃ 
ἐ “ἔδει τοῦτο ἀρχὴ τῶν ὅσα ἔδει. τοῦτο τοίνυν οὐκ ἂν 
> ‘ ως mw ΄ > > > 2 
οὕτως εἴη, ὡς συνέβη" οὐ γὰρ ὅπερ ἔτυχέν ἐστιν, ἀλλ 
a ᾿ i fea, ὦ ae 
ὅπερ ἐχρῆν εἶναι: μᾶλλον δὲ οὐδὲ ὅπερ ἐχρῆν, ἀλλὰ 
eye \ 
ἀναμένειν δεῖ τὰ ἄλλα, τί ποτε αὐτοῖς ὁ βασιλεὺς 
- la 1 bid 3 I 4 a / 
φανείη, καὶ τοῦτο Cabrov Géabar>,' ὅπερ ἐστίν αὐτός 
, ΕΣ € / a > ‘ 
20 [τοῦτο αὐτὸν θέσθαι], οὐχ ws συνέβη φανέντα, ἀλλὰ 
Ν Τὰ ,M 3 ‘ ‘ ᾿ > Adv ὄντως 
ὄντως βασιλέα καὶ ὄντως ἀρχὴν καὶ τὸ ἀγα ᾿ 
DK ἐ ῦ i τὸ ἀγαθό ὕ ap ἂν δόξειεν 
οὐκ ἐνεργοῦντα κατὰ τὸ ἀγαθόν---οὕτω yap 
» ν σα πα en 
ἕπεσθαι ἄλλῳ---ἀλλ᾽ ὄντα ἕν, ὅπερ ἐστίν, ὥστε 
- > > " “- ny” 5 
ἐκεῖνο, ἀλλ᾽ ἐκεῖνο. ef τοίνυν οὐδ᾽ ἐπὶ τοῦ ὄντος τὸ 
/ \ 
25 ᾿συνέβη᾽ -τῷ yap ὄντι, εἴ τι συμβήσεται, τὸ 
͵ » Ἁ ,ὔ 
“συνέβη᾽᾽, ἀλλ᾽ οὐκ αὐτὸ τὸ ὃν συνέβη, οὐδὲ συνέκυρσε 
ΜΝ a. 2.κ 
τὸ ὃν οὕτως εἶναι, οὐδὲ παρ᾽ ἄλλου τὸ οὕτως εἶναι, ὃν 
δ Ἃ 23," ἢ sm os ois Moar 
ws ἔστιν, ἀλλ᾽ αὕτη ὄντως φύσις ὃν εἶναι--πῶς 
‘ eee 
ἐπὶ τοῦ ἐπέκεινα ὄντος τοῦτο ἐνθυμοῖτο τὸ ᾿οὕτω 
,, ‘ ες a > a 
συνέβη᾽᾽, ᾧ ὑπάρχει γεγεννηκέναι τὸ ὄν, ὃ οὐχ οὕτω 
ς 
> ¢ ΕῚ or > ᾿ 
80 συνέβη, ἀλλ᾽ ἔστιν ὡς ἔστιν ἡ οὐσία, οὖσα ὅπερ ἐστὶν 
- o a 2 ‘ - 
οὐσία καὶ ὅπερ ἐστὶ νοῦς; ἐπεὶ οὕτω τις κἂν“ τὸν νοῦν 


‘IT gal. 
2 Theiler: καὶ Enn. 
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it; so it must be something defined. But I mean 
defined by its uniqueness, and not of necessity; for 
there was no necessity; for necessity is in the things 
which follow the principle, and even this [subse- 
quent] necessity does not have power to force them; 
but this uniqueness comes from the principle itself. 
It is this, then, and not something else, but what it 
ought to be; it did not then happen to be like this, but 
had to be like this; but this “had to be” is principle of 
all things that had to be. It could not then be this in 
the sense that it happened to be; for it is not what it 
chanced to be but what it ought to be; or rather, not 
what it ought to be, but the other things have to wait 
and see how their king will appear to them and 
affirm that he is what he himself is, not appearing as 
he happened to be, but as really king and really 
principle and really the Good, not active according 
to the Good—for in this way he would seem to be 
following another—but being one, what he is, so 
that he is not active according to that, but is that. If 
then “happened to be” does not even apply to real 
being—for, if anything is going to happen, it hap- 
pens to being, but being itself does not happen, nor is 
it a casual occurrence that being is like this, nor 
does it derive being like this from something else, 
being as it is, but this is really its nature, to be real 
being—how could one imagine about what tran- 
scends being’ that it happened to be like this, that to 
which it belongs to have generated being, which did 
not happen to be like this but is as its substance is, 
being what substance is and what Intellect is; for in 
this way one could even say of Intellect “it just 


‘ Plato Republic VI 509B9. 
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τ " Ξ ἜΝ 
εἴποι “οὕτω συνέβη νοῦν εἷναι᾽᾽, ὥσπερ ἄλλο τι ἂν τὸν 
- ΕΣ , Ww a“ ial ὃ ‘ ΤᾺ ? ‘ - A δ ‘ > 
νοῦν ἐσόμενον ἢ τοῦτο, ὃ δὴ φύσις ἐστὶ νοῦ. τὸ δὴ οὐ 
᾿ς ας ὦν SRS Ὁ ὁ ὦ ἃ oe eke oe ἢ 
παρεκβεβηκὸς ἑαυτό, ἀλλ᾽ ἀκλινὲς ὃν ἑαυτοῦ, αὐτὸ ἄν 
C3 / ° 7. 7” > id > » 
τις κυριώτατα λέγοι εἶναι ὅ ἐστι. τί ἂν οὖν τις λέγοι ἐκεῖ 
cr ie τ ἡ! ὡ Ὁ 2 νὰ Ὁ 
εἰς τὸ ὑπὲρ τοῦτο ἀναβὰς καὶ εἰσιδών; dpd γε τὸ “οὕτως 
f 3» 1 © ? ‘ ΩΣ a 4 ” 
{συνέβη ,͵] ὡς εἶδεν αὐτὸν ἔχοντα; [τὸ οὕτως 
΄ 1” Lee » ν ν cee a a ” 
συνέβη] ἢ οὔτε τὸ “οὕτω οὔτε τὸ “ὁπωσοῦν συνέβη᾽᾽, 
[Ὁ ‘ “ / ‘ 
ἀλλ᾽ οὐδὲ ὅλως τὸ “᾿συνέβη᾽᾽. ἀλλὰ τὸ “οὕτω μόνον Kal 
Ὄ ἀκ χὸ 284 ἢ 
οὐκ ἂν ἄλλως, ἀλλ᾽ οὕτως᾽; ἀλλ᾽ οὐδὲ τὸ 
eee ὦν δ. Big eA Py Σ τόδε τι- GAN ἃ 
otras” οὕτω γὰρ av ὁρίσας εἴης καὶ τόδε TL ἀλλ᾽ ἔστι 
a ” 5 sy i 19 
τῷ ἰδόντι οὐδὲ τὸ “οὕτως ᾽ εἰπεῖν δύνασθαι οὐδ᾽ αὖ τὸ 
ae A + ᾽»" ‘ ‘ bal Ψ᾿ 3 4 a“ Μ 2 2 ΓΝ 
μὴ οὕτως᾽᾽" τὶ γὰρ ἂν εἴποις αὐτὸ τῶν ὄντων, ἐφ᾽ ὧν 
ΕἸ ‘ a ΕΣ > 
τὸ “οὕτως. ἄλλο τοίνυν παρ᾽ ἅπαντα τὰ οὕτως. ἀλλ 
5. ἢ aos tA 4 a 2 - \ 3 > 4 
ἀόριστον ἰδὼν πάντα μὲν ἕξεις εἰπεῖν τὰ μετ᾽ αὐτό, 
syn aM : 
φήσεις δὲ οὐδὲν ἐκείνων εἶναι, ἀλλά, εἴπερ, δύναμιν 
i ὰ x : Ae ᾿ 
πᾶσαν αὑτῆς ὄντως κυρίαν, τοῦτο οὖσαν ὃ θέλει, μᾶλλον 
; ie ae 
δὲ ὃ θέλει ἀπορρίψασαν εἰς τὰ ὄντα, αὐτὴν δὲ μείζονα 
4 - [2 ἐδ ‘ f ? 2 ‘ 0 2 
παντὸς τοῦ θέλειν οὖσαν τὸ θέλειν μετ᾽ αὐτὴν θεμένην. 
woe > \ »Ω7 “τε ὦ oe ΠῚ er ” 
οὔτ᾽ οὖν αὐτὴ ἠθέλησε τὸ ᾿᾿οὕτως ᾿, ἵνα ἂν εἵπετο, οὔτε 
Ww 2 a 
ἄλλος πεποίηκεν οὕτως. 
" % a. MA ‘ 
10. Καὶ τοίνυν καὶ ἐρωτῆσαι χρὴ τὸν λέγοντα τὸ 
, a > “ 5 
“οὕτω συνέβη. πῶς ἂν ἀξιώσειε ψεῦδος εἶναι τὸ 
τ - 7 ὔ >. 
“ouveBy”’, εἰ τί εἴη; καὶ πῶς ἄν τις ἀφέλοι τὸ 


! Theiler. 
2 1681: εἴ τι Enn. 


' A clear statement of the necessity of negating one’s 
negations as the final step in the negative way, very 
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happened in this way to be Intellect”, as if Intellect 
was going to be anything else but this which the 
nature of Intellect is. That, surely, which does not 
depart from itself, but is its own without declination, 
one would most properly say is what it is. What, 
then, is one to say at the point where one goes up to 
and looks upon what is above this? Is it what it 
happens to be as one sees that it is? No, it did not 
happen to be in this way or in that way, but it did not 
happen to be at all. But [could one say] “in this 
way’, and “not otherwise, but in this way’? But [you 
must] not [say] ‘in this way”; for in this way you 
would be defining it, and it would be a particular 
thing; but the one who sees it cannot say “‘in this 
way” or again “not in this way”!; for you would be 
saying that it was one of the beings to which “‘in this 
way” applies. It is then something else besides all 
the things which are in this way. But, since you see 
it as without definition, you will be able to speak of 
all the things which come after it, but you will affirm 
that it is none of these, but, if anything at all, that it 
is all power, really master of itself, being what it 
wills to be, or rather throwing “what it wills to be” 
away to the beings, and being itself greater than all 
willing, setting willing after itself. It did not then 
will the “in this way” so that it might conform to it, 
nor did another make it like this. 

10. And then one must also put these questions to 
the one who said “happened to be”: on what con- 
ditions would he affirm that “happened to be” was 
false, if there was any [happening to be]? And how 


strongly stressed by the Athenian Neoplatonists Proclus 
and Damascius and by Pseudo-Dionysius. 
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Π t " 4 2 “1 " , ’ ῃ > 
συνέβη; καὶ εἰ tis! εἴη φύσις, τότε φήσει οὐκ 
ἐφαρμόζειν τὸ "συνέβη"; εἰ γὰρ τὴν τῶν ἄλλων 
ἐφ a ΔΝ ᾳῃ fy Hi) malt - 
ἀφαιροῦσαν τὸ "οὕτω συνέβη ἀνατίθησι τύχῃ, ποῦ 
Κα Ὁ + , ς ΔΩ ἀν πὰς 
ποτε τὸ μὴ ἐκ τύχης εἶναι γένοιτο; ἀφαιρεῖ δὲ τὸ “ws 
¥ i ero a ee eee va ἊΝ 
ἔτυχεν αὕτη ἡ ἀρχὴ τῶν ἄλλων εἶδος καὶ πέρας καὶ 
x > ” \ 3 " ¥ - a ‘ / 
μορφὴν διδοῦσα, καὶ οὐκ ἐστιν ἐν τοῖς οὕτω κατὰ λόγον 
, ’ > - ᾿ 3 5 ‘ ~ ᾿ A 
γινομένοις τύχῃ ἀναθεῖναι, ἀλλ᾽ αὐτὸ τοῦτο λόγῳ τὴν 
ἐὰν αὶ ἂν, eee , 4 , 
αἰτίαν, ἐν δὲ τοῖς μὴ προηγουμένως καὶ μὴ ἀκολούθως, 
by 933 , ἐς sony es . ye 
ἀλλὰ συμπτώμασιν, ἡ τύχη. τὴν δὴ ἀρχὴν παντὸς λόγου 
ἣ Ll Ν ” ~ Ww 4 , 
τε Kal τάξεως Kal ὅρου πῶς ἄν τις τὴν τούτου 
* , s é , \ 4 “ " - ΤᾺ 
ὑπόστασιν ἀναθείη τύχῃ; καὶ μὴν πολλῶν μὲν ἡ τύχη 
, «Δ Ὑ.ΔΧ ἊΨ ἜΝ δ ΣᾺ 
κυρία, νοῦ δὲ καὶ λόγου καὶ τάξεως εἰς τὸ γεννᾶν ταῦτα 
ΕΣ , tr ‘> , ” , - ca 
ou κυρία: ὅπου καὶ ἐναντίον ye δοκεῖ λόγῳ εἶναι τύχη, 
πῶς ἂν γεννήτειρα αὐτοῦ γένοιτο; εἰ οὖν μὴ γεννᾷ νοῦν 
᾿ 3 4 7 \ - > εὖ \ - ~ Ν ᾿ 
τύχη, οὐδὲ τὸ πρὸ νοῦ οὐδὲ τὸ κρεῖττον νοῦ' οὔτε γὰρ 
- “ , »» ᾿ 4 , “" Ao on 
εἶχεν ὅθεν γεννήσει, οὔτε ἦν τὸ παράπαν αὕτη οὐδ᾽ ὅλως 
sn 3 ge . ἢ τ νας aoa gy 
ἐν τοῖς ἀιδίοις. εἰ οὖν μηδὲν πρὸ ἐκείνου, αὐτὸς de 
- “ a - ΩΣ ᾿ " ue 4 3 “- 
πρῶτος, στῆναι ἐνταῦθα δεῖ καὶ μηδὲν ἔτι περὶ αὐτοῦ 
tA a 4 A 3 2 4 ~ “ 3 f > 4 OL 
λέγειν, ἀλλὰ τὰ μετ᾽ αὐτὸ ζητεῖν πῶς ἐγένετο, αὐτὸ δὲ 
, - " ν « a2 4 a) > . 
μηκέτι ὅπως, ὅτι ὄντως τοῦτο μὴ ἐγένετο. τί οὖν, εἰ μὴ 
Ι » ΠῚ pe 2 > * ΝΜ ε ~ > oF 
ἐγένετο, ἔστι δὲ οἷός ἐστιν, οὐκ ὧν τῆς αὐτοῦ οὐσίας 
" > 4 > Le rd ? 3 nn - ᾿ 2 
κύριος; καὶ εἰ μὴ οὐσίας δέ, ἀλλ᾽ ὧν ὅς ἐστιν, οὐχ 
ε f e y , 4 ε -" ef 3 
ὑποστήσας ἑαυτόν, χρώμενος δὲ ἑαυτῷ olds ἐστιν, 
‘I gal: εἴ τις Enn. 
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would one remove the “happened to be’’? And if 
there is a nature, will he then say that the “hap- 
pened to be” does not fit? For if he attributes to 
chance the nature which takes away the “happened 
to be” from the others, wherever will existence 
which is not by chance come to be? But this principle 
takes away the “as it chanced” from the others by 
giving them form and limit and shape, and one 
cannot attribute anything to chance in things which 
come to be rationally in this way, but [must main- 
tain] this very thing, that their cause is rational; but 
chance is in what does not come to be as a result of 
what goes before and consistently, but is mere co- 
incidence. But as for the principle of all reason and 
order and limit, how could one attribute the 
existence of this to chance? Chance is certainly 
mistress of many things, but is not mistress of in- 
tellect and reason and order so as to generate them; 
when chance even seems to be in direct opposition to 
reason, how could it be reason’s generator? If then 
chance does not generate Intellect, then certainly 
not that which is before Intellect and better than 
Intellect; for it would not have any resources to 
generate it from, nor did it exist at all in any way 
among the eternal beings. If then there is nothing 
before him, but he is the first, one must stop here and 
say nothing more about him, but enquire how the 
things after him came to be, but not how this did, 
because it really did not come to be. Well then, 
suppose he did not come to be, but is as he is and is 
not of his own substance. And if he is not master of 
his substance, but is who he is, as he did not bring 
himself into existence but manages with himself as 
he is, then he is what he is of necessity, and could 
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5 ͵ - πὰ wW yo} ᾿ 3 *” oe “ 5 
ἐξανάγκης τοῦτο ἂν εἴη, 6 ἐστι, καὶ οὐκ ἂν ἄλλως. ἢ οὐχ 
he shia ol " dist dia «ct ot “ ι 
ὅτι οὐκ ἄλλως, οὕτως, ἀλλ᾽ ὅτι τὸ ἄριστον οὕτως. πρὸς 
μὲν γὰρ τὸ βέλτιον ἐλθεῖν οὐ πᾶν αὐτεξούσιον, πρὸς δὲ 
τὸ χεῖρον ἐλθεῖν οὐδὲν ὑπ᾽ ἄλλου κεκώλυται. ἀλλ᾽ ὅτι μὴ 
ἦλθε, παρ᾽ αὑτοῦ οὐκ ἐλήλυθεν, οὐ τῷ κεκωλῦσθαι, 
" > - « 4 4 aoe 
ἀλλὰ τῷ αὐτὸ εἶναι, ὃ μὴ ἐλήλυθε καὶ τὸ ἀδύνατον 
iin ill τ Ψ : κα , , ἝΝ" 
ἐλθεῖν πρὸς τὸ χεῖρον οὐκ ἀδυναμίαν σημαίνει τοῦ μὴ 
” woh or gh a ee oN BRE ae Ἂν Wie Ni Sh . 
ἥκοντος, ἀλλὰ παρ᾽ αὐτοῦ καὶ δι᾿ αὐτὸν τὸ μὴ ἥκειν. καὶ 
Ν᾿ u 4 τ 4 “- 
τὸ μὴ ἥκειν πρὸς μηδὲν ἄλλο τὴν ὑπερβολὴν τῆς 


3 “- > > , i 
δυνάμεως ἐν αὐτῷ ἔχει, οὐκ ἀνάγκῃ κατειλημμένου, 


᾿ a A ; a 
ἀλλ᾽ αὐτοῦ ἀνάγκης τῶν ἄλλων οὔσης Kal νόμου. αὐτὴν 


.ἀπ 2.92. ει. ὦ . Ὁ Οὐ al , ” ἄλλ 
οὖν ἡ ἀνάγκη ὑπέστησεν; ἢ οὐδὲ ὑπέστη τῶν ἄλλων 
ὰ 5 : ae \ 
ὑποστάντων τῶν per αὐτὸ δι᾿ αὐτό. τὸ οὖν πρὸ 
« ͵ - ” Le > oN wt ΕΣ © ma i 
ὑποστάσεως πῶς ἂν ἢ ὑπ᾽ ἄλλου ἡ ὑφ᾽ αὐτοῦ ὑπέστη; 
a“ w f 
11. ᾿Αλλὰ τὸ μὴ ὑποστὰν τοῦτο τί; ἢ σιωπήσαντας 
Ὦ os 9 “ 2 > , a , f a 
δεῖ ἀπελθεῖν, καὶ ἐν ἀπόρῳ τῇ γνώμῃ θεμένους μηδὲν 
μ᾿ - ta 4 Μ , + , a δὲ " 
ἔτι ζητεῖν. τί γὰρ ἄν τις καὶ ζητήσειεν εἰς οὐδὲν ἔτι 
ΝΜ ~ f 7 3 3 ΕΣ tA 4 
ἔχων προελθεῖν πάσης ζητήσεως εἰς ἀρχὴν ἰούσης καὶ 
a - ta « La ‘\ ΝΜ» é é 
ἐν τῷ τοιούτῳ ἱσταμένης; πρὸς δὲ τούτοις ζήτησιν 
ἅπασαν χρὴ νομίζειν ἢ τοῦ τί ἐστιν εἶναι ἢ τοῦ οἷον ἢ 
a ᾿ som noe 4 4 Es t 2 
τοῦ διὰ τί ἢ τοῦ εἶναι. τὸ μὲν οὖν εἶναι, ὡς λέγομεν 
ἃ ὦ > 3 “ 3 a ¢ ῃ δὲ ὃ ᾽ν ἡ 4 4 BNA 
ἐκεῖνο εἶναι, ἐκ τῶν μετ᾽ αὐτό. τὸ δὲ διὰ τί ἀρχὴν ἄλλην 
“a 2 ~ eh ” a > " > f ‘ be ee 
ζητεῖ! ἀρχῆς δὲ τῆς πάσης οὐκ ἔστιν ἀρχή. TO δὲ οἷόν 
ἣν a. > ͵ , 
ἐστι ζητεῖν τί συμβέβηκεν αὐτῷ, ᾧ συμβέβηκε μηδέν. 
ae 2 8g 
τὸ δὲ τί ἐστι δηλοῖ μᾶλλον τὸ μηδὲν δεῖν περὶ αὐτοῦ 
- P ᾿ ὡς τς ἢ 
ζητεῖν, αὐτὸ μόνον εἰ δυνατὸν αὑτοῖς λαβόντας ἐν νῷ 
! Kirchhoff: τῷ Enn., H-S!'. 
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not be otherwise. Now he is not as he is because he 
cannot be otherwise, but because being what he is is 
the best. For not everything has the power over itself 
to go to the better, but nothing is hindered by 
another to go to the worse. But that it did not go was 
due to itself; it was not because it was hindered but 
because it was itself what did not go; and inability to 
go to the worse does not indicate the powerlessness 
of what does not go, but its not going comes from 
itself and is because of itself. And not going to 
anything else has in it the extreme of power; [that 
which does not go] is not held fast by necessity, but 
is itself the necessity and law of the others. Did 
necessity, then, bring itself into existence? No, that 
did not come into existence; the other things after it 
came to existence through it. How then could that 
which is before existence have come to existence 
either by another’s agency or by its own? 

11. But what is this which did not come to 
existence? We must go away in silence and enquire 
no longer, aware in our minds that there is no way 
out. For why should one even enquire when one has 
nothing to go on to, since every enquiry goes to a 
principle and stands still in it? And besides, one 
must consider that every enquiry is about either 
what something is, or of what kind it is, or why it is 
or if it is. Now being, in the sense in which we say 
that that is, [is known] from what comes after it. And 
the question “why?” seeks another principle; but 
there is no principle of the universal principle. And 
to enquire into what kind of thing it is is to enquire 
what attributes it has, which has no attributes. And 
the question “what is it?” rather makes clear that 
we must make no enquiry about it, grasping it, if 
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μηδὲν αὐτῷ θεμιτὸν εἶναι προσάπτειν μαθόντας. ὅλως δὲ 
ἐοίκαμεν ταύτην τὴν ἀπορίαν ἐνθυμηθῆναι, περὶ ταύτης 
τῆς φύσεως οἵπερ ἐνεθυμήθημεν, ἐκ τοῦ πρῶτον μὲν 
τίθεσθαι χώραν καὶ τόπον, ὥσπερ τι χάος, εἶτα χώρας 
ἤδη οὔσης ἐπαγαγεῖν ταύτην τὴν φύσιν εἰς τὸν ἐν τῇ 
φαντασίᾳ ἡμῶν γεγονότα ἢ ὄντα τόπον, εἰσάγοντες δὲ 
αὐτὸν εἰς τὸν τοιοῦτον τόπον οὕτω τοι ζητεῖν, οἷον 
πόθεν καὶ πῶς ἐλήλυθεν ἐνταῦθα, καὶ ὥσπερ ἔπηλυν 
ὄντα ἐζητηκέναι αὐτοῦ τὴν παρουσίαν καὶ οἷον τὴν 
οὐσίαν, καὶ δὴ καὶ ὥσπερ ἔκ τινος βάθους ἢ ἐξ ὕψους 
τινὸς ἐνθάδε ἐρρῖφθαι. διόπερ δεῖ τὸ αἴτιον τῆς ἀπορίας 
ἀνελόντα ἔξω ποιήσασθαι τῆς ἐπιβολῆς τῆς πρὸς αὐτὸ 
πάντα τόπον καὶ μηδὲ ἐν ὁτῳοῦν τίθεσθαι αὐτό, μήτε 
ἀεὶ κείμενον ἐν αὐτῷ καὶ ἱδρυμένον μήτε ἐληλυθότα, 
ἀλλ᾽ ὄντα μόνον, ὡς ἔστι, λεγόμενον ὑπ᾽ ἀνάγκης τῶν 
λόγων εἶναι, τὸν δὲ τόπον, ὥσπερ καὶ τὰ ἀλλα, ὕστερον 
καὶ ὕστερον ἁπάντων. τὸ οὖν ἄτοπον τοῦτο νοοῦντες, ὡς 
νοοῦμεν, οὐδὲν περὶ αὐτὸ ἔτι τιθέντες οἷον κύκλῳ οὐδὲ 
περιλαβεῖν ἔχοντες ὅσος, οὐδὲ τὸ ὅσον αὐτῷ 
συμβεβηκέναι φήσομεν" οὐ μὴν οὐδὲ τὸ ποιόν" οὐδὲ γὰρ 
μορφή τις περὶ αὐτὸν οὐδὲ νοητὴ ἂν εἴη" οὐδὲ τὸ πρὸς 
ἄλλο: ἐφ᾽ αὑτοῦ γὰρ καὶ ὑφέστηκε, πρὶν ἄλλο. τί ἂν οὖν 
ἔτι εἴη τὸ “οὕτω συνέβη᾽᾽; ἢ πῶς φθεγξόμεθα τοῦτο, ὅτι 


‘ ‘ ’ 
καὶ τὰ ἄλλα ἐν ἀφαιρέσει πάντα τὰ περὶ τούτου 


τ Plotinus is thinking of the Chaos with which Hesiod 
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possible, in our minds by learning that it is not right 
to add anything to it. But in general we probably 
think of this difficulty, those of us who think about 
this nature at all, because we first assume a space 
and place, a kind of vast emptiness,! and then, when 
the space is already there, we bring this nature into 
the place which has come to be or is in our imagina- 
tion, and bringing it into this kind of place we 
enquire in this way as if into whence and how it 
came here, and as if it was a stranger we have asked 
about its presence and, in a way, its substance, 
really just as if we thought that it had been thrown 
up from some depth or down from some height. 
Therefore one must remove the cause of the dif- 
ficulty by excluding from our concentrated gaze 
upon it all place, and not put it in any place either as 
resting and settled in it or as having come to it, but 
[think of it] as being what it is (this is said by the 
necessity of speech), but that place, like everything 
else, is afterwards, and last of all afterwards. When 
therefore we think, as we do think, of this being out 
of place, and put nothing round it in a kind of circle, 
and are unable to encompass its extent, we shall not 
attribute extension to it; and certainly not quality 
either; for there could not be any shape about it, 
even intelligible; and not relation to something else; 
for it existed by itself before there was anything else. 
What then could the “it happened to be like this” 
still mean? And how shall we be able to say this, 
because everything else about it is said negatively? 


begins his account of the generation of the gods (Theogony 
116), which he understands as Aristotle does (Physics A 
1208b31-3) as the empty space or place which things 
occupy. 
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x ee er ” 
λεγόμενα; ὥστε ἀληθὲς μᾶλλον οὐ τὸ “οὕτω συνέβη᾽᾽, 


2O\ σ' Ψ 


Lt ; 
ἀλλὰ τὸ "οὐδὲ οὕτω συνέβη᾽᾽, ὅπου καὶ τὸ ᾿᾿οὐδὲ συνέβη 
ὅλως᾽᾽. 

,. κα a ” woo ᾿ a OL oF wD " 
12. Τί οὖν; οὐκ ἔστιν 6 ἐστι; τοῦ be εἶναι 6 ἐστιν ἢ 
4 oy = a oF , 2, ὌΝ ᾿ ε 
τοῦ ἐπέκεινα εἶναι apa γε κύριος αὐτός; πάλιν γὰρ ἡ 
- “- ? ,ὔ M 4 3 
ψυχὴ οὐδέν τι πεισθεῖσα τοῖς εἰρημένοις ἀπορός ἐστι. 
a « “ " « ~ 
λεκτέον τοίνυν πρὸς ταῦτα ὧδε, ws ἕκαστος μὲν ἡμῶν 
\ \ ‘ ~ ‘ ” »μ ΕἸ , τι = ΕῚ δὲ ‘ 3 
5 κατὰ μὲν τὸ σῶμα πὸρρω ἂν εἴη οὐσίας, κατὰ δὲ τὴν 
sy rag 
ψυχὴν καὶ ὃ μάλιστά ἐσμεν μετέχομεν οὐσίας καί ἐσμέν 
a Η " : ΜΗ 
τις οὐσία, τοῦτο δέ ἐστιν οἷον σύνθετόν τι ἐκ διαφορᾶς 
> 3 Ψ ‘ 
καὶ οὐσίας. οὔκουν κυρίως οὐσία οὐδ᾽ avroovata: διὸ 
‘ . , «ee? 
οὐδὲ κύριοι τῆς αὑτῶν οὐσίας. ἄλλο γάρ πως ἡ οὐσία 
CB Be Bo Bic, Dard 
10 καὶ ἡμεῖς ἄλλο, καὶ κύριοι οὐχ ἡμεῖς τῆς αὑτῶν οὐσίας, 
-" “ ‘ 4 ‘ 
GAN’ ἡ οὐσία αὐτὸ ἡμῶν, εἴπερ αὕτη καὶ τὴν διαφορὰν 
: , παν 
προστίθησιν. ἀλλ᾽ ἐπειδὴ ὅπερ κύριον ἡμῶν ἡμεῖς πώς 
᾿ , a 
ἐσμεν, οὕτω τοι οὐδὲν ἧττον καὶ ἐνταῦθα λεγοίμεθα ἂν 
ς- κα ᾿ “κἢ δέ λῶ 2 “3 
αὑτῶν κύριοι. οὗ; δέ γε παντελῶς ἐστιν ὅ ἐστιν 
μὲ ‘ 2 ΄ " \ ς > , 
15 αὐτοουσία, καὶ οὐκ ἄλλο μὲν αὐτό, ἄλλο δὲ ἡ οὐσία 
a a κ a “ > + , > 12 oe ῃ 
αὐτοῦ, ἐνταῦθα ὅπερ ἐστί, τούτου ἐστὶ“ καὶ κύριον καὶ 
2 ὦ ᾿ , Φ 
οὐκέτι εἰς ἄλλο, ἧ ἔστι καὶ ἧ ἐστιν οὐσία. καὶ γὰρ αὖ 
.“ a - > 2 ΄ ‘ ‘ 
ἀφείθη κύριον εἶναι αὑτοῦ, ἣ ὃ πρῶτον εἰς οὐσίαν. τὸ δὴ 
3 ἅ δ᾿ , 
πεποιηκὸς ἐλεύθερον τὴν οὐσίαν, πεφυκὸς δηλονότι 
a“ μὴ " , , μ 
ποιεῖν ἐλεύθερον καὶ ἐλευθεροποιὸν ἂν λεχθέν, τίνι ἂν 
a ‘\ 4 τ LAN Pye! 
20 δοῦλον εἴη, εἴπερ ὅλως καὶ θεμιτὸν φθέγγεσθαι τόδε; τῇ 
1 Theiler: ὃ Enn. 
2 Harder: τοῦτό ἐστι WBUCQ: om. x. 
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So that not “it happened to be like this” but “not 
even like this did it happen to be” is truer, where it is 
true that it did not happen to be at all. 

12. Well then, is he not what he is? And is he 
himself really master of his being what he is or 
transcending being? For again the soul is not in the 
least persuaded by what has been said and sees no 
way out of its difficulty. So we must say this as well, 
that each one of us may be far from substance in 
respect of his body but in respect of the soul and 
what we most are we participate in substance and 
are a particular kind of substance, that is a parti- 
cular kind of composite of substance and difference. 
We are not then substance in the strict and proper 
sense or absolute substance; and for this reason we 
are not masters of our own substance. For in some 
way substance is one thing and we are another and 
we are not masters of our own substance, but sub- 
stance, the very thing itself, is master of us, given 
that this also adds the difference. But since in some 
way we are that which is master of us, in this way, 
all the same, even here below we could be called 
masters of ourselves.' But where absolute substance 
is completely what it is, and it is not one thing and 
its substance another, what it is it is also master of, 
and is no longer to be referred to another in that it is 
and in that it is substance. For, again, it has been let 
go into self-mastery in that it is what is primarily 
related to substance. That, then, which has made 
substance free, which is clearly of a nature to liber- 
ate and can be called liberator—to what could it bea 
slave, if it is even in any way permitted to utter this 


' The sense in which this is true is explained in V. 3. 4. 
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ee ee btw a ; ᾿ 
αὐτοῦ οὐσίᾳ; ἀλλὰ καὶ αὕτη παρ᾽ αὐτοῦ ἐλευθέρα καὶ 
ΜΡ eae ἊΜ ay πον 
ὑστέρα, καὶ αὐτὸ οὐκ ἔχον οὐσίαν. εἰ μὲν οὖν ἐστί τις 
ny “πὰ πα eee te ; 
ἐνέργεια ἐν αὐτῷ καὶ ἐν τῇ ἐνεργείᾳ αὐτὸν θησόμεθα, 
δ - 4 - co ” [ > - " Ψ 3 A 
οὐδ᾽ ἂν διὰ τοῦτο εἴη ἂν ἕτερον αὐτοῦ Kal οὐκ αὐτὸς 
« Μ ᾿ 77> πεν» “ Low 2 
αὑτοῦ κύριος, ἀφ᾽ οὗ ἡ ἐνέργεια, ὅτι μὴ ἕτερον ἐνέργεια 
‘ 4 ᾽ > > © > +f 5 OF 3 3 a 
καὶ αὐτός. εἰ δ᾽ ὅλως ἐνέργειαν οὐ δώσομεν ἐν αὐτῷ 
+ has ἢ ι Ὲ 
εἶναι, ἀλλὰ τἄλλα περὶ αὐτὸν ἐνεργοῦντα τὴν 
« / " af - " ‘ , wt \ 
ὑπόστασιν ἴσχειν, ἔτι μᾶλλον οὔτε TO κύριον οὔτε τὸ 
i ear wey Te ee ἢ κα 
κυριευόμενον ἐκεῖ εἶναι δώσομεν. ἀλλ᾽ οὐδὲ TO “αὐτοῦ 
yas ‘ ? ‘ 
κύριος᾽᾽᾿, οὐχ ὅτι ἄλλο αὐτοῦ κύριον, ἀλλ᾽ ὅτι τὸ “αὐτοῦ 
“Ὁ ἀν κι καὶ ἡ P , i 
KUptov” τῇ οὐσίᾳ ἀπέδομεν, τὸ δὲ ἐν τιμιωτέρῳ ἢ κατὰ 
πος Yat ἢ ἀν ἃ 3 i. Ὁ 
τοῦτο ἐθέμεθα. τί οὖν τὸ ἐν τιμιωτέρῳ τοῦ ὅ ἐστιν 
« ΝΠ ta a Ὁ > 4 » , ‘rege 3 - ᾿ 
αὑτοῦ κύριον; ἢ ὅτι, ἐπειδὴ οὐσία καὶ ἐνέργεια ἐκεῖ δύο 
" » = κα , 1» ros ᾿ 
πως ὄντα ἐκ τῆς ἐνεργείας τὴν ἔννοιαν ἐδίδου τοῦ 
᾿ a Oh 4. - 3 ͵ ᾿ ’ ἃ κι “- ‘ 
κυρίου, τοῦτο δὲ ἦν τῇ οὐσίᾳ ταὐτόν, διὰ τοῦτο Kat 
" as Ἁ , 4 _ 
χωρὶς ἐγένετο τὸ κύριον εἶναι καὶ αὐτὸ αὑτοῦ ἐλέγετο 
᾿ ” ‘ 3 , « μὴ » ‘oo “ \ 2 
κύριον. ὅπου δὲ ov δύα ὡς ἕν, ἀλλὰ ἕν----ἢ γὰρ ἐνέργεια 
ἢ ” D> oF > ἡ 2 4 ‘ “a ? - aon 
μόνον ἢ οὐδ᾽ ὅλως ἐνέργεια---οὐδὲ τὸ ᾿'κύριον αὑτοῦ 
ὀρθῶς. 
13. ᾿Αλλ᾽ εἰ καὶ τὰ ὀνόματα ταῦτα ἐπάγειν δεῖ [οὐκ 
» p- i 
ὀρθῶς] τοῦ ζητουμένου, πάλιν ad λεγέσθω, ὡς τὰ μὲν 
3 2 > - w or ᾿ f Lats © > 
(οὐκ) ὀρθῶς εἴρηται, ὅτι οὐ ποιητέον οὐδ᾽ ws εἰς 
> , , ‘ Ὡν “ * a , f 
ἐπίνοιαν δύο, τὰ δὲ νῦν τῆς πειθοῦς χάριν καί τι 
, - 
παρανοητέον ἐν τοῖς λόγοις. εἰ γὰρ δοίημεν ἐνεργείας 
‘del. Theiler. 
* Igal. 
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word? To its own substance? But this substance gets 
its freedom from it and comes after it, and it is not in 
possession of substance. If then there is an active 
actuality in him, and we are going to locate him 
himself in the active actuality, he would not because 
of this be something else than himself and not 
himself master of himself, he from whom the active 
actuality comes, because active actuality and he 
himself are not different. But if we are not in any 
way going to grant that there is active actuality in 
him, but say that the other things have their 
existence by being active round him, then still more 
shall we refuse to grant that there is mastery or 
being mastered at that level. But we shall not even 
admit the “master of himself”, not because some- 
thing else is master of him, but because we have 
allotted the ‘master of himself” to substance, and 
put him in a more honourable place than this applies 
to. What then is that which is in a more honourable 
position than being its own master? It is because, 
since substance and activity there are in a way two 
and gave, from the point of view of activity, the idea 
of mastery, but this was the same thing as substance, 
for this reason mastery came to be separated, and it 
was said to be master of itself. But where there are 
not two as one, but there is one—either only active 
actuality or not active actuality at all—“master of 
himself” is not correct. 

13. But if one must bring in these names of what 
we are looking for, let it be said again that it was not 
correct to use them, because one must not make it 
two even for the sake of forming an idea of it; but 
now we must depart a little from correct thinking in 
our discourse for the sake of persuasion. For if we 
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foe eR , a εν , a ee 
αὐτῷ, τὰς δ᾽ ἐνεργείας αὐτοῦ οἷον βουλήσει αὐτοῦ --οὐ 
i. 8 Ho, 3 ie RA Sood ἝΝ >, 
yap ἀβουλῶν evepyet—ai δὲ ἐνέργειαι ἡ οἷον οὐσία 
Se ΚΕ ἢ st πο ΕΣ τι ἢ =o 2a 
αὐτοῦ, ἡ βούλησις αὐτοῦ καὶ ἡ οὐσία ταὐτὸν ἔσται. εἰ δὲ 
a ἷΩ ἡ « τῷ ὍΝ ai 
τοῦτο, ὡς ἄρα ἐβούλετο, οὕτω καὶ ἔστιν. οὐ μᾶλλον dpa 
© f x - 
ὡς πέφυκε βούλεταί τε καὶ ἐνεργεῖ, ἢ ὡς βούλεταί τε 
᾿ > - € 3 f > > ~ 
καὶ ἐνεργεῖ ἡ οὐσία ἐστὶν αὐτοῦ. κύριος ἄρα πάντη 
‘ “Δ i i 
ἑαυτοῦ ἐφ᾽ ἑαυτῷ ἔχων Kal TO εἶναι. ἴδε δὴ Kal τόδε- 
a ® # ay 4 “- < pas 
τῶν ὄντων ἕκαστον ἐφιέμενον τοῦ ἀγαθοῦ βούλεται 
Dw - wow > 2 ΜΕ , ” 
ἐκεῖνο μᾶλλον ἢ 6 ἐστιν εἶναι, Kal τότε μάλιστα οἴεται 
3 “ a 3 = ͵ 43 a Γ 
εἶναι, ὅταν τοῦ ἀγαθοῦ μεταλάβῃ, καὶ ἐν τῷ τοιούτῳ 
ΜΝ ι ᾿ 
αἱρεῖται ἑαυτῷ ἕκαστον τὸ εἶναι καθόσον ᾿ ἂν παρὰ τοῦ 
2 0 a wu © - - > - = a2 
ἀγαθοῦ ἴσχῃ, ws τῆς τοῦ ἀγαθοῦ φύσεως ἑαυτῷ 
5 / A ‘ 4 © - 2, ῳ A eo 
ἡλονότι πολὺ πρότερον αἱρετῆς οὔσης, εἴπερ τὸ ὅση 
a > - 2 ΝΜ ε ta ‘ > ¥ 
μοῖρα ἀγαθοῦ map ἄλλῳ αἱρετωτάτη, καὶ οὐσία 
ε tf ‘ ca , Va A > 4 
ἑκούσιος Kal παραγενομένη θελήσει καὶ ἕν καὶ ταὐτὸν 
= ta ‘ \ ra ς  “ \@ a 
οὖσα θελήσει καὶ διὰ θελήσεως ὑποστᾶσα. καὶ ἕως μὲν 
ν. 2 4 4 ν κα wa > / Ww 
τὸ ἀγαθὸν μὴ εἶχεν ἕκαστον, ἠθέλησεν ἄλλο, ἡ δὲ ἔσχεν, 
ε 4 ta Μ ΝΜ ΕΝ " , ε Ψ 
ἑαυτό τε θέλει ἤδη καὶ ἔστιν οὔτε κατὰ τύχην ἡ τοιαύτη 
ne haa te - λ f ΕΣ a © ? ΄ ‘ 
παρουσία οὔτε ἔξω τῆς βουλήσεως αὐτοῦ ἡ οὐσία, Kat 
, ᾿ "Ὁ f A © = 3 Zt ? = @: 
TOUTW και ὁρίζεται και εαυτὴς ἐστι TOUTW. ει OVV TOUT®@ 
SF we mood ἐν Tien , ͵ ᾿ 
αὐτό τι ἕκαστον ἑαυτὸ ποιεῖ, δῆλον δήπου γίνεται ἤδη, 
oe é A Μ 
ὡς ἐκεῖνο ἂν εἴη ἑαυτῷ τοιοῦτον πρώτως, ᾧ καὶ τὰ 
" © a3 * ᾿ , > a ~ .@ 
ἄλλα ἑαυτοῖς ἐστιν εἶναι, καὶ σύνεστιν αὐτοῦ τῇ οἷον 
+f oe Ae a 3 Ρ τ κῶς, ἢ 
οὐσίᾳ ἡ θέλησις τοῦ οἷον τοιοῦτον εἶναι, καὶ οὐκ ἔστιν 
' Kirchhoff: καὶ ὅσον Enn. 
? Theiler: ἑαυτῇ Enn. 
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were to grant activities to him, and ascribe his 
activities to what we might call his will—for he does 


not act without willing—and his activities are what 


we might call his substance, his will and his sub- 
stance will be the same thing. But if this is so, then 
as he willed, so also he is. He does not then will and 
act as it is his nature to, any more than his substance 
is as he wills and acts. So he is altogether master of 
himself since he has even his being in his own power. 
Observe this also: every being in its desire for the 
Good wants to be that Good rather than what it is, 
and thinks that it is in the highest degree when it 
participates in the Good, and in such a state each 
being will choose for itself to be in so far as it has 
being from the Good; so the nature of the Good is 
obviously far more worthy of choice for himself, if it 
is true that whatever share of the Good there may be 
in something else is most worthy of choice, and is its 
freely willed substance which comes to it in ac- 
cordance with its will and is one and the same thing 
as its will and is established in existence through its 
will. And as long as each individual did not have the 
Good it wished something else, but in that it pos- 
sesses the Good it wills itself, and neither is this kind 
of presence by chance nor is its substance outside its 
will, and it is by this Good that its substance is 
defined and by this that it belongs to itself. If then it 
is by this that each thing itself makes itself, it 
becomes, I suppose, obvious that that Good is prima- 
rily the kind of thing it is by its own agency, by 
which the other things also are able to be by their 
own agency, and that the will, as it were, to be the 
kind of thing it is goes with its, as we please to call it, 
substance, and it is not possible to apprehend him 
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= - ὦ te ‘ - κα - ‘ 
αὐτὸν λαβεῖν ἄνευ τοῦ θέλειν ἑαυτῷ ὅπερ ἐστί, καὶ 
Στὰ eee or is ld —_ 
σύνδρομος αὐτὸς ἑαυτῷ θέλων αὐτὸς εἶναι καὶ τοῦτο 
» nv i 5 4 LA ‘ » \ a 4 f 
wv, ὅπερ θέλει, καὶ ἡ θέλησις Kal αὐτὸς ἕν, καὶ τούτῳ 
» : “-ἷ " νον ay " oe ν ᾿ 
οὐχ ἧττον ἕν, ὅτι μὴ ἄλλο αὐτός, ὅπερ ἔτυχεν, ἄλλο δὲ 
ὡς ἐβουλήθη dv. tivdo ἃ θέλ ee . 
τὸ ws ἐβουλήθη av. τί yap av καὶ ἠθέλησεν ἢ τοῦτο, 0 
ι ‘ a“ a ὦ 
ἐστι; καὶ yap εἰ ὑποθοίμεθα ἑλέσθαι αὑτῷ ὅ τι θέλοι 


γενέσθαι, καὶ ἐξεῖναι αὐτῷ ἀλλάξασθαι τὴν αὐτοῦ φύσιν 


5 εἰς ἄλλο, μήτ᾽ ἂν ἄλλο τι γενέσθαι βουληθῆναι, μήτ᾽ ἂν 


ἐπ τ ΠΝ , Kc geal Sh Kno fp κα 
ἑαυτῷ τι μέμψασθαι ὡς ὑπὸ ἀνάγκης τοῦτο ὄν, ὁ ἐστι, 
~ \ we » ‘ . "" a > \ | ee , é " 
τοῦτο τὸ “‘avros εἶναι᾿᾿ ὅπερ αὐτὸς ἀεὶ ἠθέλησε καὶ 
yf ” ‘ " ι , “ tA , » a * 
θέλει. ἔστι yap ὄντως ἡ ἀγαθοῦ φύσις θέλησις αὐτοῦ ov 
‘ «ἃ ‘i > 
δεδεκασμένου οὐδὲ τῇ ἑαυτοῦ φύσει ἐπισπομένον, ἀλλ 
᾿ς κ ἔν αἰ κὸν ᾿ ιν ἃ ἃ 
ἑαυτὸν ἑλομένου, ὅτι μηδὲ ἦν ἄλλο, ἵνα πρὸς ἐκεῖνο 
ε a“ ‘ \ > - " , . > + ς - 
ἐλχθῇ. καὶ μὴν κἀκεῖνο ἄν τις λέγοι, ὡς ἐν τῇ αὐτῶν 
μὴ ‘ow » , » f ‘ 4 ‘ a 
ἕκαστον τὰ ἄλλα ovata ou περιείληφε τὸν Adyou τὸν τοῦ 
« - ba) " ff L3 a 
ἀρέσκεσθαι αὑτῷ" καὶ yap ἄν καὶ δυσχεραίνοι τι αὐτό. 
- - 1 - » f ‘ ow ‘ 
ἐν δὲ τῇ τοῦ ἀγαθοῦ ὑποστάσει ἀνάγκη τὴν αἵρεσιν καὶ 
a « ~ ’ ᾿ ul φ “ ~ > 
τὴν αὑτοῦ θέλησιν ἐμπεριειλημμένην εἶναι ἢ σχολῇ y 
” ” © ᾿ ε - 2 ~ 4 ΠῚ i “ 
ἂν ἄλλῳ ὑπάρχοι ἑαυτῷ ἀρεστῷ εἶναι, a μετουσίᾳ ἢ 
ἀγαθοῦ φαντασίᾳ ἀρέσκεται αὑτοῖς. δεῖ δὲ συγχωρεῖν 
τοῖς ὀνόμασιν, εἴ τις περὶ ἐκείνου λέγων ἐξανάγκης 
3 ἃ ἡ o a “ ~ i » a > Pa 
ἐνδείξεως ἕνεκα αὐτοῖς χρῆται, ἃ ἀκριβείᾳ οὐκ. ἐῶμεν 
λέγεσθαι" λαμβανέτω δὲ καὶ τὸ ᾿᾿οἷον᾽᾿ ἐφ᾽ ἑκάστου. εἰ 


- ene 4 3 4 4 , 7 \ ft 
ouv ὑφέστηκε TO ἀγαθὸν καὶ συνυφίστησιν auTo ἢ 


“ oe ’ " ᾿ ᾿ > ν 
αιρεσις καὶ ἢ βούλησις ἀνεὺ γὰρ τουτῶν οὐκ εσται--- 


- 4 ~ 4 4 ΓΙ ’ > 1 a A 
δεῖ δὲ τοῦτο μὴ πολλὰ εἶναι, συνακτέον eis! Ev τὴν 
‘ Kirchhoff: ὡς Enn. 
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without the will to be by his own agency what he is, 
and that his willing to be himself by his own agency 
is concurrent with his being what he wills, and his 
will and he himself are one, and nat less one by this, 
that he himself is not one thing as he happened to be 
and what he would have liked to be another. For 
what could he have wished to be except this which 
he is? For even if we assumed that he could choose to 
become what he wished, and it was possible for him 
to change his own nature into something else, he 
would not wish to become something else, or have 
any fault to find with himself, as if he is this thing 
which he is by necessity, this being himself which he 
always willed and wills. For the nature of the Good 
is in reality the will of himself, a self not corrupted 
nor following his own nature, but choosing himself, 
because there was nothing else at all that he might 
be drawn to. And one might also make the following 
point, that the other things do not each of them 
include in their substance the character of being 
satisfied with themselves; for a thing could even 
dislike itself. But it is necessary for the choice and 
willing of itself to be included in the existence of the 
Good, or it would hardly be possible for anything 
else to find itself satisfactory; they are satisfied with 
themselves by their participation in or imagination 
of the Good. But one must go along with the words, if 
one in speaking of that Good uses of necessity to 
indicate it expressions which we do not strictly 
speaking allow to be used; but one should under- 
stand “as if” with each of them. If then the Good is 
established in existence, and choice and will join in 
establishing it—for without these it will not be—but 
this Good must not be many, its will and substance 
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oar 
βούλησιν καὶ τὴν οὐσίαν [καὶ τὸ θέλειν] τὸ δὲ θέλειν 
᾿ς ἢ . 2 a 3 ¢ a Ὁ tA ἃ a 
Cel>" παρ᾽ αὐτοῦ, ἀνάγκη παρ᾽ αὐτοῦ Kal τὸ εἶναι αὐτῷ 
Ἔν, τῶ - i a ee F 
εἶναι, ὥστε αὐτὸν πεποιηκέναι αὑτὸν ὁ λόγος ἀνεῦρεν. εἰ 
A Ξε Γὰ 2 3 a 4 Φ Ν > ~ wr 
yap ἡ βούλησις παρ᾽ αὐτοῦ καὶ οἷον ἔργον αὐτοῦ, αὕτη 
Rs + \ - ε ta > - 3 
δὲ ταὐτὸν τῇ ὑποστάσει αὐτοῦ, αὐτὸς ἂν οὕτως 
ε é “" W Ξ Ὁ 2 Γ Ν i 2 
ὑποστήσας ἂν εἴη αὑτόν: ὥστε οὐχ ὅπερ ἔτυχέν ἐστιν, 
ἀλλ᾽ ὅπερ ἐβουλήθη αὐτός. 
νὴ ὦ , ἃ 
14. “Ere δὲ ὁρᾶν δεῖ καὶ ταύτῃ: ἕκαστον τῶν 
λεγομένων εἶναι ἢ ταὐτόν ἐστι τῷ εἶναι αὑτοῦ, ἢ ἕτερον" 
- a ow 4 8 , ᾿ ν 
οἷον ἄνθρωπος ὅδε ἕτερος, καὶ τὸ ἀνθρώπῳ εἶναι dAdo: 
f 4 εν a tt 2 2 , Φ 
μετέχει γε μὴν ὁ ἄνθρωπος τοῦ ὅ ἐστιν ἀνθρώπῳ εἶναι. 
\ ‘ 4 * > > , 3 
ψυχὴ δὲ καὶ τὸ ψυχῇ εἶναι ταὐτόν, εἰ 
- - \ i x > yu 3 4 J 
ἁπλοῦν ψυχὴ καὶ μὴ κατ᾽ ἄλλου, καὶ ἄνθρωπος αὐτὸ καὶ 
‘ * , > \ ‘ \ ” ‘ ’ f 
τὸ ἀνθρώπῳ εἶναι. Kal TO μὲν ἂν κατὰ τύχην γένοιτο 
" τ ἃ σ ~ 3 ᾿ * 4 4 
ἄνθρωπος, daw" ἕτερον τοῦ ἀνθρώπῳ εἶναι, τὸ δὲ 
a , b > bl ta ‘ ,ὕ - : 
ἀνθρώπῳ εἶναι ovx ἂν γένοιτο κατὰ τύχην: τοῦτο ὃ 
2 \ ἐκ 2 - a > ery 2 4 τ a fy v 
εστι πὰρ QuTouU ἀνθῦρωπος αὐτὸ. εἰ δὴ TO ἀνθρώπῳ 
Ὄ ᾿ ε a \ » \ : a 204 
εἶναι παρ᾽ αὐτοῦ Kal οὐ κατὰ τύχην τοῦτο οὐδὲ 
/ ~ ™ A « A 4 ΜΝ a i Ν 
συμβέβηκε, πῶς ἂν τὸ ὑπὲρ τὸ ἄνθρωπος αὐτό, τὸ 
A “- 3 4 
γεννητικὸν τοῦ ἀνθρώπου αὐτό, καὶ ov τὰ ὄντα πάντα, 
. οὐ » , , ‘ , i 
κατὰ τύχην ἂν λέγοιτο, φύσις ἀἁπλουστέρα τοῦ 
" θ = 4 ~ oO 44 ΠῚ vod 5 4 
ἄνθρωπον εἶναι καὶ τοῦ ὅλως τὸ ὃν εἶναι; ἔτι ὁ πρὸς τὸ 
ε a ae 3 ΠῚ a 1 , or ‘ 
ἁπλοῦν ἰόντι οὐκ ἔστι συναναφέρειν τὴν τύχην, ὥστε καὶ 
‘del. Vitringa. 
2 Asmg (— Ficinus). 
*H-S!: ὅτῳ Enn. 
ὁ Harder: εἰ Enn. 
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must be brought into one; but if its willing comes 
from itself, it is necessary that it also gets its being 
from itself, so that our discourse has discovered that 
he has made himself. For if his will comes from 
himself and is something like his own work, and this 
will is the same thing as his existence, then in this 
way he will have brought himself into existence; so 
that he is not what he happened to be but what he 
himself willed. 

14, And, further, one must look at it also in this 
way: each of the things which is said to be is either 
the same as its being or different; for instance, this 
particular human being is one thing and essential 
humanity another; the human being, of course, par- 
ticipates in essential humanity. But soul and essen- 
tial soulness are the same thing if soul is simple and 
not predicated of something else, and the human 
being as such is the same as essential humanity.' 
And the one might become a human being by chance, 
in so far as it is different from essential humanity, 
but essential humanity could not come to be by 
chance: this means “the human being as such comes 
to be from himself”. If then essential humanity 
comes to be from itself and not by chance or as it 
happens, how could that which is above humanity as 
such and which generates humanity as such, and to 
which all the real beings belong, be said to be by 
chance, a nature simpler than essential humanity 
and universal essential being? Further, as one goes 
towards the simple it is not possible to take chance 


1 There is a reference here (with a Platonic correction to 
bring in the Form of man) to Aristotle Metaphysics H 3. 
1043b2-4. 
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ee eae oe ; ᾿ —— ν 
εις TO ἁπλούστατον ἀδύνατον ἀναβαίνειν Τὴν TUX. ετι 
δὲ κἀκεῖνο ἀναμνησθῆναι προσήκει ἤδη που εἰρημένον, 
εκ ᾿ ¢ say ν ΣΙ 9 sf 
ὡς ἕκαστον τῶν κατὰ ἀλήθειαν ὄντων καὶ ὑπ᾽ ἐκείνης 
τς χὰ er Σὰν a te 
τῆς φύσεως ἐλθόντων εἰς ὑπόστασιν, Kal εἴ τι δὲ ἐν τοῖς 
» « - 1 - > > 3 , - f ‘4 
αἰσθητοῖς rovodrov,’ τῷ am’ ἐκείνων τοιοῦτον" λέγω δὲ 
, - > - - » ~ 
TO τοιοῦτον τὸ σὺν αὐτῶν τῇ οὐσίᾳ ἔχειν καὶ τῆς 
‘ , ‘ Φ Ψ Lid 4 “ 4 
ὑποστάσεως τὴν αἰτίαν, ὥστε τὸν ὕστερον θεατὴν 
ς, ἡ ¥ sR Ἐκ se be. ; 
ἑκάστου ἔχειν εἰπεῖν, διὸ ἕκαστον τῶν ἐνυπαρχόντων, 
° ‘ ~ ’ - ~ 
οἷον διὰ τί ὀφθαλμὸς καὶ διὰ τί πόδες τοῖσδε τοιοίδε, 
καὶ τὴν αἰτίαν συναπογεννῶσαν ἕκαστον μέρος ἑκάστου 
᾿ Ν , ΝΥ 
εἶναι καὶ δι᾿ ἄλληλα τὰ μέρη εἶναι. διὰ τί πόδες εἰς 
᾿ a ἬΝ Γ ..Ἃ F Σ 
μῆκος; ὅτι καὶ τόδε τοιόνδε καὶ ὅτι πρόσωπον τοιόνδε, 
‘ / 
καὶ πόδες τοιοίδε. Kal ὅλως ἡ πρὸς ἄλληλα πάντων 
, a 
συμφωνία ἀλλήλοις aitia: καὶ τὸ διὰ τί τόδε, ὅτι τοῦτ᾽ 
" . , = o Ἢ Ἂ; οὗ > + N ὧν ᾿ 
ἔστι τὸ ἀνθρώπῳ εἶναι: ὥστε ἕν καὶ τὸ αὐτὸ τὸ εἶναι καὶ 
. oo» R ἽΝ τ κὰν, re ᾿ 
τὸ αἴτιον. ταῦτα δὲ ἐκ μιᾶς πηγῆς οὕτως ἦλθεν οὐ 
λελογισμένης, ἀλλὰ παρεχούσης ὅλον ἀθρόον τὸ διὰ τί 
ae oe a eee aoe ὡς ὦ 
καὶ τὸ εἶναι. πηγὴ οὖν τοῦ εἶναι Kal τοῦ διὰ τί εἶναι ὁμοῦ 
ἄμφω διδοῦσαι ἀλλὰ οἷα τὰ γινόμενα, πολὺ 
᾽ ᾿ yoy ἣν ΜΞ * Γ 
ἀρχετυπώτερον καὶ ἀληθέστερον καὶ μᾶλλον ἢ κατ 
ἊΝ ι ᾿ 
ἐκεῖνα πρὸς τὸ βέλτιον τὸ ad’ οὗ ταῦτα. εἰ οὖν μηδὲν 
? - 4 ᾿ , δι Noe / 4 MA ” ~ 
εἰκῇ μηδὲ κατὰ τύχην μηδὲ τὸ “συνέβη yap οὕτως τῶν 
' τοιοῦτον del. Igal, H-S?. 
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up with one, so that it is impossible for chance to 
ascend to the simplest of all. And, further, it is 
appropriate to remember that statement which has 
already been made somewhere! that each and every 
one of the things which in truth are and have been 
brought to existence by that nature, and anything 
among the things of sense which is of this kind, is of 
this kind by what comes from those higher beings: | 
mean by “of this kind” having together with their 
substance also the cause of their existence, so that 
the observer afterwards can say why each of its 
inherent parts is there, for instance why there is an 
eye and why the feet of these particular beings are as 
they are and the cause which brings into existence 
together each part of each thing and brings them 
into existence on account of each other. Why are the 
legs and feet as long as they are? Because this is as it 
is, and because the face is as it is the feet and legs are 
as they are. And in general the harmony of all the 
parts with each other is their reciprocal cause; and 
the reason why this part is, is that this is essential 
humanity; so that the being and the cause are one 
and the same. But these came in this way from a 
single source which did not reason but gave the 
reason why and the being together as a whole. It is 
the source therefore of being and the why of being, 
giving both at once; but that from which these come 
is like the things which have come to be much more 
originally and more truly and more than as it is on 
their level in that it is better. If then there is nothing 
random or by chance and no “it happened to be like 


1 The reference is a general one to the first two chapters 
of the preceding treatise VI. 7. 
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ὅσα τὰς αἰτίας ἐν αὑτοῖς ἔχει, ἔχει δὲ τὰ ἐξ αὐτοῦ 
ἅπαντα, λόγου ὧν καὶ αἰτίας καὶ οὐσίας αἰτιώδους 
πατήρ, ἃ δὴ πάντα πόρρω ὑπάρχει τύχης, εἴη av ἀρχὴ 
καὶ οἷον παράδειγμα τῶν ὅσα μὴ κεκοινώνηκε τύχῃ, τὸ 
40 ὄντως καὶ τὸ πρῶτον, ἀμιγὲς τύχαις καὶ αὐτομάτῳ καὶ 
συμβάσει, αἴτιον ἑαυτοῦ καὶ παρ᾽ αὑτοῦ καὶ δι᾿ αὑτὸν 
αὐτός" καὶ γὰρ πρώτως αὐτὸς καὶ ὑπερόντως αὐτός. 
15, Καὶ ἐράσμιον καὶ ἔρως ὁ αὐτὸς καὶ αὑτοῦ ἔρως, 
ἅτε οὐκ ἄλλως καλὸς ἢ παρ᾽ αὑτοῦ καὶ ἐν αὑτῷ. καὶ γὰρ 
καὶ τὸ συνεῖναι ἑαυτῷ οὐκ ἂν ἄλλως ἔχοι, εἶ μὴ τὸ συνὸν 
5 καὶ τὸ ᾧ σύνεστιν ἕν καὶ ταὐτὸν εἴη. εἰ δὲ τὸ συνὸν τῷ ᾧ 
bid + ‘ xe 3 la a 2 a 7 ὸ δὲ 
σύνεστιν ἕν καὶ τὸ οἷον ἐφιέμενον τῷ ἐφετῷ ἕν, T 
ἐφετὸ ὶ τὴν ὑπόστ ὶ οἷον ὑποκείμενον, πάλιν 
ἐφετὸν κατὰ τὴν omnia ΝΕ οἷον ὑτ ΩΝ ne mee 
αὖ ἡμῖν ἀνεφάνη ταὐτὸν ἡ ἔφεσις καὶ ἡ ovata. εἰ : 
τοῦτο, πάλιν αὖ αὐτός ἐστιν οὗτος ὁ ποιῶν ἑαυτὸν καὶ 
10 κύριος ἑαυτοῦ καὶ οὐχ ὥς τι ἕτερον ἠθέλησε γενόμενος, 
ἀλλ᾽ ὡς θέλει αὐτός. καὶ μὴν καὶ λέγοντες αὐτὸν οὔτε τι 
εἰς αὑτὸν δέχεσθαι οὔτε ἄλλο αὐτὸν καὶ ταύτῃ ἂν εἴημεν 
ἔξω ποιοῦντες τοῦ τύχῃ εἶναι τοιοῦτον οὐ μόνον τῷ 
μονοῦν αὐτὸν καὶ τῷ καθαρὸν ποιεῖν ἁπάντων, ἀλλ᾽ ὅτι, 


- 3 «ἡ ,ὔ oa a 
εἴ ποτε καὶ αὐτοὶ ἐν αὑτοῖς ἐνίδοιμέν τινα φύσιν 


'There is a reference here to the Platonic Letter bis 823D4, 
one of the esoteric passages (with Leiter II 3128) from 
dubiously genuine letters which were foundation-texts for 
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this” with the things which have their cause in 
themselves, and all things which come from him do 
have it, for he is the father of reason and cause and 
causative substance,' which are certainly all far 
from chance, he would be the principle and ina way 
the exemplar of all things which have no part in 
chance, truly and primarily, uncontaminated by 
chances and coincidence and happening, cause of 
himself and himself from himself and through him- 
self; for he is primarily self and self beyond being. 
15. And he, that same self, is lovable and love and 
love of himself, in that he is beautiful only from 
himself and in himself. For surely his keeping com- 
pany with himself could not be in any other way 
than if what keeps company and what it keeps 
company with were the one and the same. But if 
what keeps company is one with what it keeps 
company with and what is, in a way, desiring is one 
with the object of desire, and the object of desire is 
on the side of existence and a kind of substrate, 
again it has become apparent to us that the desire 
and the substance are the same. But if this is 80, 
again it is he himself who makes himself and is 
master of himself and has not come to be as some- 
thing else willed, but as he himself wills. And fur- 
ther, when we say that he does not receive anything 
into himself nor does anything else receive him, in 
this way too we shall be placing something of this 
kind outside chance existence not only by making 
him one alone and clear of all things but for this 
reason: if we ever see in ourselves a nature of this 


the Neoplatonists, giving Platonic authority for the 
doctrine of the Three Hypostases. 
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15 τοιαύτην οὐδὲν ἔχουσαν τῶν ἄλλων, ὅσα i cle 
ἡμῖν, καθὰ πάσχειν ὅ τί περ ἂν συμβῇ an “are 
τύχην ὑπάρχει---πάντα yap τὰ ἄλλα, ὅσα ἡμῶν, δοῦλα 
κἀκκείμενα " τύχαις καὶ οἷον κατὰ sl aaa 
τούτῳ δὲ μόνῳ τὸ κύριον αὑτοῦ καὶ TO il annie 
20 φωτὸς ἀγαθοειδοῦς καὶ ἀγαθοῦ ἐνεργείᾳ καὶ μείανοα Ἶ 
κατὰ νοῦν, οὐκ ἐπακτὸν τὸ ὑπὲρ τὸ νοεῖν schol ats ὃ 
δὴ ἀναβάντες καὶ γενόμενοι τοῦτο pees hg J ἄλλα 
᾿ 
ἀφέντες, τί ἂν εἴποιμεν αὐτὸ ἢ ὅτι πλέον ἢ ἐλεύθεροι, 
καὶ πλέον ἢ αὐτεξούσιοι; τίς δ᾽ ἂν ἡμᾶς σροούβειε sa 
25 τύχαις ἢ τῷ εἰκῇ ἢ τῷ "συμβέβηκεν" αΨεο τὸ ἐλήθινον 
ζῆν γενομένους ἢ ἐν τούτῳ eases: ὃ ed EXEL 
ἄλλο, ἀλλ᾽ ἔστιν αὐτὸ μόνον; τὰ μὲν οὖν ἄλλα μολθβαθαι 
οὐκ ἔστιν αὑτοῖς αὐτάρκη εἶναι εἰς τὸ εἶναι" meee = 
ἐστιν 6 ἐστι καὶ povodpevor. ὑπόστασις δὲ πρώτη οὐκ Ἷν 
ἠδ᾽ ἐ ἢ ἀλόγῳ: ἀσθενὴς γὰρ εἰς τὸ εἶναι καὶ 
ἀψύχῳ οὐδ᾽ ἐν ζωῇ ἀλόγῳ" ἀσθενὴς yap τυλέλεαι 
80 αὕτη σκέδασις οὖσα λόγου καὶ sas sel _ ao 
πρόεισιν εἰς λόγον, ἀπολείπει ed τὸ γὰρ eae sap 
od τύχῃ: ἀναβαίνουσι δὲ ἡμῖν ἐκεῖνο ad sal siting 
κάλλιον δὲ ἢ λόγος: τοσοῦτον ἀπέχει νοῦ τύχῃ 
συμβῆναι. ῥίζα γὰρ λόγου παρ᾽ αὑτῆς καὶ oil 
35 λήγει τὰ πάντα, ὥσπερ φυτοῦ ae. ses Adyar 
ζῶντος ἀρχὴ καὶ βάσις, μένουσα yap αὐτῇ si ἑαυτῆς, 
διδοῦσα δὲ κατὰ λόγον τῷ φυτῷ, ὃν ἔλαβεν, εἶναι. 
‘del. H-S?. 
2 coniecimus: καὶ κείμενα Enn. 
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kind which has nothing of the other things which 
are attached to us by which we have to experience 
whatever happens by chance—for all the other 
things which belong to us are enslaved to and 
exposed to chances, and come to us in a way by 
chance, but this alone has selfmastery and self. 
disposal by the active presence of a light in the form 
of good, and good, and greater than that which 
belongs to Intellect, having its transcendence of 
Intellect not as something brought in from outside; 
surely, when we ascend to this and become this 
alone and let the rest go, what can we say of it except 
that we are more than free and more than independ- 
ent? Who could then make us depend on chances or 
randomness or just happening when we have become 
the true life itself or come to be in it, which has 
nothing else but is itself alone? For the other things 
when they are isolated cannot be self-sufficient 
enough to exist; but this is what it is also when it is 
isolated. But as first existence it is not in the soulless 
and not in irrational life; for this also is too weak to 
exist and is a dispersal of rational principle and an 

indefiniteness; but in so far as it advances towards 

rational principle, it leaves chance behind; for that 

which is in accordance with rational principle is not 

by chance. But for us as we ascend that is not 

rational principle but more beautiful than rational 

principle; so far is it from happening by chance. For 

it is the root of rational principle from itself, and all 

things come to a stop in it; it is like the principle and 

fundament of a mighty tree living according to 

rational principle which remains itself by itself but 
gives to the tree existence according to the rational 
principle which it receives. 
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16. ᾿Επεὶ δέ φαμεν καὶ δοκεῖ πανταχοῦ τε εἶναι 
τοῦτο καὶ αὖ εἶναι οὐδαμοῦ, τοῦτό τοι χρὴ ἐνθυμηθῆναι 
καὶ νοῆσαι, οἷον δεῖ καὶ ἐντεῦθεν σκοπουμένοις θέσθαι 
περὶ ὧν ζητοῦμεν. εἰ γὰρ μηδαμοῦ, οὐδαμοῦ συμβέβηκε, 

5 καὶ εἰ πανταχοῦ, ὅσος ἐστὶν αὐτός, τοσοῦτος πανταχοῦ" 
a , 
ὥστε τὸ πανταχοῦ καὶ τὸ πάντη αὐτός, οὐκ ἐν ἐκείνῳ 
ὧν τῷ πανταχοῦ, ἀλλ᾽ αὐτὸς ὧν τοῦτο καὶ δοὺς εἶναι 
τοῖς ἄλλοις ἐν τῷ πανταχοῦ παρακεῖσθαι. ὁ δ᾽ 
« 4 μ᾿ / - ‘ > 3 > “ 
ὑπερτάτην ἔχων τάξιν, μᾶλλον δὲ οὐκ ἔχων, ἀλλ᾽ ὧν 
en , _ 
10 ὑπέρτατος αὐτός, δοῦλα πάντα ἔχει, οὐ συμβὰς αὐτοῖς, 
- - - - Ν 
αὐτῷ δὲ τῶν ἄλλων, μᾶλλον δὲ περὶ αὐτὸν τῶν ἄλλων, 
νυν πὰ δὰξ a ὦ SNS. Seok . 
οὐ πρὸς αὐτὰ βλέποντος αὑτοῦ, ἀλλ᾽ ἐκείνων πρὸς 

i, κοὐ πὰ ἢ ey: . A 
αὐτόν" ὁ δ᾽ εἰς τὸ εἴσω οἷον φέρεται αὑτοῦ οἷον ἑαυτὸν 
ἀγαπήσας,αὐγὴν καθαράν, αὐτὸς ὧν τοῦτο, ὅπερ 
15 ἠγάπησε: τοῦτο δ᾽ ἐστὶν ὑποστήσας αὑτόν, εἴπερ 
ἐνέργεια μένουσα καὶ τὸ ἀγαπητότατον οἷον νοῦς. νοῦς 

4 > a ” 3 f > / > ‘ a 4 
δὲ ἐνέργημα: ὥστε ἐνέργημα αὐτός. ἀλλὰ ἄλλου μὲν 

, - ” ὔ » , a « 
οὐδενός: ἑαυτοῦ ἄρα ἐνέργημα αὐτός. οὐκ ἄρα ὡς 
la , 2 2 > ε » - > / ν , 3 
συμβέβηκέν ἐστιν, ἀλλ᾽ ὡς ἐνεργεῖ αὐτός. ETL τοίνυν, εἰ 
ἔστι μάλιστα, ὅτι πρὸς αὑτὸν οἷον στηρίζει καὶ οἷον 

ἐν ας δὰ ἐγ i. ee a εν, 
20 πρὸς αὑτὸν βλέπει καὶ τὸ οἷον εἶναι TOUTO αὐτῷ τὸ πρὸς 
αὑτὸν βλέπειν, οἷον ποιοῖ ἂν αὑτόν, οὐχ ὡς ἔτυχεν ἄρα 
ἐστίν, ἀλλ᾽ ὡς αὐτὸς θέλει, καὶ οὐδ᾽ ἡ θέλησις εἰκῇ οὐδ᾽ 
οὕτω συνέβη" τοῦ γὰρ ἀρίστου ἡ θέλησις οὖσα οὐκ ἔστιν 

- - = , 
εἰκῇ. ὅτι δ᾽ ἡ τοιαύτη νεῦσις αὐτοῦ πρὸς αὐτὸν οἷον 

» 7 : > a \ , > » α . + wo: 

25 ἐνέργεια οὖσα αὐτοῦ καὶ μονὴ ἐν αὐτῷ TO εἰναι O ἐστι 


i λ5Ξ Ή Ἥρῃ θῬοὋῬΟὈἃοΎο«α,͵ο -- 


' The light in which the souls see the Forms in Phaedrus 
250C4; for Plotinus this light is the Good (or comes from the 


Good: VI. 7. 21-22). 
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16. But since we maintain, and it appears to be s 
that this is everywhere and again is nowher = 
must ponder this and think out what we ou in 
posit about the subject of our enquiry when 7 ] x 
at it from this point of view. For if he is nowher 4 5 
has not happened to be anywhere, and if π᾿ is 
everywhere, he is as much as he is everywhere: τ 
that the ‘everywhere”’ and “in every way” are She: 
self; he is not in that everywhere, but is this himself 
and gives the others their being there with him i 
the everywhere. But he, since he has the hi “ae 
place, or rather does not have it, but is himself the 
highest. has all things as slaves; he does not hap se 
to them, but they to him, or rather they ha sn 
around him; he does not look to them. but they ¢ 
him; but he is, if we may say so, borne to his ἫΝ 
interior, as it were well pleased with himself the 
“pure radiance”’,' being himself this with which he 
is well pleased; but this means that he gives himself 
existence, supposing him to be an abiding ative 
actuality and the most pleasing of things in ᾿ we 
rather like Intellect. But Intellect is an stints 
tion; so that he is an actualisation. But not “of 
anything else; he is then an actualisation of himself 
He is not therefore as he happens to be, but as h ' 
acts. And then, further, if he is supremely because he 
so to speak holds to himself and so to speak looks ἐὸ 
himself, and this so-called being of his is his lookin 
to himself, he as it were makes himself and is not εἶ 
he chanced to be but as he wills, and his willing is 
Sh a nor as it happened; for since it is willing 
oft e best it is not random. But that an inclination 
of this kind to himself, being in a kind of way his 
activity and abiding in himself, makes him be what 
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ποιεῖ, μαρτυρεῖ ὑποτεθὲν τοὐναντίον" ὅτι, εἰ πρὸς TO 
ἔξω νεύσειεν αὐτοῦ, ἀπολεῖ τὸ εἶναι ὅπερ ἐστί: τὸ ἄρα 
εἶναι ὅπερ ἐστὶν ἡ ἐνέργεια ἡ πρὸς αὐτόν" τοῦτο δὲ ἕν 
καὶ αὐτός. αὐτὸς ἄρα ὑπέστησεν αὑτὸν συνεξενεχθείσης 
30 τῆς ἐνεργείας μετ᾽ αὐτοῦ. εἰ οὖν μὴ γέγονεν, ἀλλ᾽ ἦν ἀεὶ 
ἡ ἐνέργεια αὐτοῦ καὶ οἷον ἐγρήγορσις οὐκ ἄλλου ὄντος 
τοῦ ἐγρηγορότος, ἐγρήγορσις καὶ ὑπερνόησις ἀεὶ οὖσα, 
ἔστιν οὕτως, ὡς ἐγρηγόρησεν. ἡ δὲ ἐγρήγορσίς ἐστιν 
ἐπέκεινα οὐσίας καὶ νοῦ καὶ ζωῆς ἔμφρονος" ταῦτα δὲ 
35 αὐτός ἐστιν. αὐτὸς ἄρα ἐατὶν ἐνέργεια ὑπὲρ νοῦν καὶ 
φρόνησιν καὶ ζωήν" ἐξ αὐτοῦ δὲ ταῦτα καὶ οὐ παρ᾽ 
ἄλλου. παρ᾽ αὐτοῦ ἄρα αὐτῷ καὶ ἐξ αὐτοῦ τὸ εἶναι. οὐκ 
ἄρα, ὡς συνέβη, οὕτως ἐστίν, ἀλλ᾽ ὡς ἠθέλησεν αὐτός 
ἐστιν. 

17. Ἔτι δὲ καὶ ὧδε: ἕκαστά φαμεν τὰ ἐν τῷ παντὶ 
καὶ τόδε τὸ πᾶν οὕτως ἔχειν, ὡς ἄν ἔσχεν, ὡς ἡ τοῦ 
ποιοῦντος προαίρεσις ἠθέλησε, καὶ οὕτως ἔχειν, ὡς ἂν 
προϊέμενος καὶ προϊδὼν ἐν λογισμοῖς κατὰ πρόνοιαν 

5 obros! εἰργάσατο. ἀεὶ δὲ οὕτως ἐχόντων καὶ ἀεὶ οὕτως 
γιγνομένων, οὕτω τοι καὶ ἀεὶ ἐν τοῖς συνοῦσι κεῖσθαι 
τοὺς λόγους ἐν μείζονι εὐθημοσύνῃ ἑστῶτας" ὥστε 
ἐπέκεινα προνοίας τἀκεῖ εἶναι καὶ ἐπέκεινα προ- 
αἱρέσεως καὶ πάντα ἀεὶ νοερῶς ἑστηκότα εἶναι, ὅσα 


͵ » 2 
10 ἐν τῷ ὄντι. ὥστε τὴν οὕτω διάθεσιν εἴ τις ὀνομάζει 
: 


1 Theiler: οὕτως Enn. 
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he is, is evident if one posits the opposite; because, if 
he inclined to what is outside him, he would put an 
end to his being what he is; so then his being what he 
is is his self-directed activity; but these are one thing 
and himself. He therefore brought himself into 
existence, since his activity was brought out into 
existence along with himself. If then he did not come 
into being, but his activity was always and a some- 
thing like being awake, when the wakener was not 
someone else, a wakefulness and a thought tran- 
scending thought which exists always, then he is as 
he woke himself to be. But his waking transcends 
substance and intellect and intelligent life; but these 
are himself. He then is an active actuality above 
intellect and thought and life!; but these are from 
him and not from another. His being then comes by 
and from himself. He is not therefore as he happened 
to be, but he is himself as he willed. 

17. And further, [consider it] also like this: we 
affirm that each and every thing in the All, and this 
All here itself, is as it would have been if the free 
choice of its maker had willed it, and its state is as if 
this maker proceeding regularly in his calculations 
with foresight had made it according to his pro- 
vidence. But since things here are always like this 
and always come to be like this, so their rational 
principles also always rest among the things which 
exist all together, standing still in a better order; so 
that the things there transcend providence and tran- 
scend free choice, and all the things which are in 
real being stand in intellectual stillness. So that if 
someone calls this disposition of things providence, 


' Again Republie VI 509B9. 
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πρόνοιαν, οὕτω νοείτω, ὅτι ἐστὶ πρὸ τοῦδε νοῦς τοῦ 
παντὸς ἑστώς, ad’ οὗ καὶ καθ᾽ ὃν τὸ πᾶν τόδε. εἰ μὲν οὖν 
νοῦς πρὸ πάντων καὶ ἀρχὴ ὁ τοιοῦτος νοῦς, οὐκ ἂν εἴη 
ὡς ἔτυχε, πολὺς μὲν ὦν, συνῳδὸς δὲ αὐτῷ καὶ οἷον εἰς 
15 ἕν συντεταγμένος. οὐδὲν γὰρ πολὺ καὶ πλῆθος 
συντεταγμένον καὶ λόγοι πάντες καὶ περιληφθέντες Evi 
διὰ παντὸς ὡς ἔτυχε καὶ ὡς συνέβη, ἀλλὰ πόρρω 
φύσεως τῆς τοιαύτης καὶ ἐναντίον, ὅσον τύχη ἐν ἀλογίᾳ 
κειμένη λόγῳ. εἰ δὲ τὸ πρὸ τοῦ τοιούτου ἀρχή, δηλονότι 
20 προσεχὴς τούτῳ τῷ οὕτω λελογωμένῳ, καὶ τὸ οὕτω 
λεγόμενον τοῦτο κατ᾽ ἐκεῖνο καὶ μετέχον ἐκείνου καὶ 
οἷον θέλει ἐκεῖνο καὶ δύναμις ἐκείνου. ἀδιάστατος τοίνυν 
ἐκεῖνος, εἷς ζεἰς )} πάντα λόγος, εἷς ἀριθμὸς καὶ εἷς 
μείζων τοῦ γενομένου καὶ δυνατώτερος, καὶ οὐδὲν 
μεῖζον αὐτοῦ οὐδὲ κρεῖττον. οὐδὲ ἄρα ἐξ ἄλλου ἔχει οὔτε 
25 τὸ εἶναι οὔτε τὸ ὁποῖός ἐστιν εἶναι. αὐτὸς ἄρα αὑτῷ ὃ 
ἐστι πρὸς αὐτόν καὶ εἰς αὑτόν, ἵνα μηδὲ ταύτῃ πρὸς τὸ 
ἔξω ἢ πρὸς ἄλλον, ἀλλὰ πρὸς αὑτὸν πᾶς. 

18. Kail σὺ ζητῶν μηδὲν ἔξω ζήτει αὐτοῦ, ἀλλ᾽ εἴσω 
πάντα τὰ μετ᾽ αὐτόν: αὐτὸν δὲ ἔα. τὸ γὰρ ἔξω αὐτός 
ἐστι, περίληψις πάντων καὶ μέτρον. ἢ εἴσω ἐν βάθει, τὸ 
δ᾽ ἔξω αὐτοῦ, οἷον κύκλῳ ἐφαπτόμενον αὐτοῦ καὶ 

5 ἐξηρτημένον πᾶν ὃ λόγος καὶ νοῦς: μᾶλλον δ᾽ av εἴη 

1 Cilento. 
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he must understand it in this way, that Intellect is 
there standing still before this All, and this All here 
is from and according to Intellect. If then Intellect 
was before all things and an intellect of this kind 
was the principle, it would not be just as it chanced 
to be, being many but in tune with itself and as it 
were brought together into a single order. For what 
is many and an ordered multiplicity, and all rational 
forms included in one which goes through all, none 
of this is as it chanced and as it happened to be, but it 
is far from a nature of this kind and opposed to it, as 
much as chance whose place is in unreason is to 
rational principle. But if that before the Intellect of 
this kind is the principle, it is obviously close to this 
which is rationalised in this way, and what we speak 
of in this way is according to that and participates in 
that and is as that wills and is the power of that. He 
is then without dimensions, one rational principle 
for all things, one number and one which is greater 
and more powerful than what has come into being, 
and there is nothing greater or better than him. He 
does not then have from another either his being or 
his being what he is. He himself therefore is by 
himself what he is, related and directed to himself, 
that he may not in this way either be related to the 
outside or to something else, but altogether self- 
related. 

18. And you when you seek, seek nothing outside 
him, but seek within all things which come after 
him; but leave him himself alone. For he himself is 
the outside, the encompassment and measure of all 
things. Or within in depth, but what is outside him, 
touching him in a kind of circle and depending on 
him, is all which is rational principle and intellect; 
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νοῦς, καθὸ ἐφάπτεται καὶ f ἐξήρτηται' αὐτοῦ [καὶ ἡ 
ἐξήρτηται]," ἅτε παρ᾽ ἐκείνου ἔχων τὸ νοῦς εἶναι. 
ὥσπερ ay οὖν κύκλος, (ὅς)  ἐφάπτοιτο κέντρου 
κύκλῳ, ὁμολογοῖτο ἂν τὴν δύναμιν παρὸ τοῦ κέντρου 
ἔχειν καὶ οἷον κεντροειδής, ἦ γραμμαὶ ἐν κύκλῳ. πρὸς 
κέντρον ἕν συνιοῦσαι τὸ πέρας αὑτῶν τὸ πρὸς τὸ 
κέντρον ποιοῦσι τοιοῦτον εἶναι οἷον τὸ πρὸς ὃ 
ἠνέχθησαν καὶ ἀφ᾽ οὗ οἷον ἐξέφυσαν, μείζονος ὄντος ἦ 
κατὰ ταύτας τὰς γραμμὰς καὶ τὰ πέρατα αὐτῶν τὰ 


a a - " ΜΨ 4 > > on 
5 αὐτῶν σημεῖα τῶν γραμμῶν---και ἐστι μὲν OLOV EKEIVO, 


ἀμυδρὰ δὲ καὶ ἴχνη ἐκείνου τοῦ ὃ δύναται αὐτὰ καὶ τὰς 
γραμμὰς δυνάμενον, αἵ πανταχοῦ ἔχουσιν. αὐτό! καὶ 
ἐμφαίνεται διὰ τῶν γραμμῶν, οἷόν ἐστιν ἐκεῖνο, οἷον 
ἐξελιχθὲν οὐκ ἐξεληλιγμένον---οὕτω τοι καὶ τὸν νοῦν 
καὶ τὸ ὃν χρὴ λαμβάνειν, γενόμενον ἐξ ἐκείνου καὶ οἷον 
ἐκχυθὲν καὶ ἐξελιχθὲν καὶ ἐξηρτημένον, ἐκ τῆς αὐτοῦ 
νοερᾶς φύσεως μαρτυρεῖν τὸν οἷον ἐν ἐνὶ νοῦν οὐ νοῦν 
ὄντα' ἕν γάρ. ὥσπερ οὐδ᾽ ἐκεῖ γραμμὰς οὐδὲ κύκλον τὸ 
κέντρον, κύκλου δὲ καὶ γραμμῶν πατέρα, ἴχνη αὐτοῦ 
δόντα καὶ δυνάμει μενούσῃ γραμμὰς καὶ κύκλον οὐ 
πάντη ἀπηρτημένα αὑτοῦ ῥώμῃ τινὶ γεγεννηκότα: οὕτω 
τοι κἀκεῖνο, τῆς νοερᾶς περιθεούσης δυνάμεως, τὸ οἷον 
ἰνδάλματος αὑτοῦ ἀρχέτυπον, ἐν ἑνὶ νοῦν, πολλοῖς 
καὶ εἰς πολλὰ οἷον νενικημένου καὶ νοῦ διὰ ταῦτα 
γενομένου, ἐκείνου πρὸ νοῦ μείναντος «ἐκ " , τῆς 
δυνάμεως αὐτοῦ νοῦς γεννήσαντος- τίς ἂν συντυχία (ἢ 
τὸ αὐτόματον ἢ τὸ “ws συνέβη εἶναι ἡ τῆς τοιαύτης 


1 eoniecimus: ἐφάπτεται Enn. 

3 delevimus. 

Ὁ Theiler. 

4 pame (= Ficinus): ἡ Enn. 

5 ASme (= Ficinus), H-S!: om. Η- 55, 


286 


FREE WILL AND THE WILL OF THE ONE 


but, rather, it would be Intellect, in so far as it 
touches him and in the way that it depends on him, 
in that it has from him its being Intellect. Just as a 
circle, therefore, which touches the centre all round 
in a circle, would be agreed to have its power from 
the centre and to have in a way the centre’s form, in 
that the radii in the circle coming together to one 
centre make their terminal point at the centre like 
that to which they are carried and from which they, 
so to speak, grow out, though the centre is greater 
than is proportionate to these lines and their ter- 
minal points, the points of the lines themselves—and 
the terminal points are like that centre, but only a 
dim image of that which has power to produce them 
in having power also to produce the lines; and what 
that centre is like is revealed through the lines; it is 
as if it was spread out without having been spread 
out—it is like this that we must apprehend that 
Intellect-Being, coming to be from that Good and as 
if poured out and spread out and hanging out from it, 
is, by its own intelligent nature, evidence of some- 
thing like Intellect in the One which is not Intellect; 
for it is one. Just as in our example also the radii and 
the circle were not the centre, but it is the father of 
circle and radii giving traces of itself and with an 
abiding power generating radii and circle, not at all 
cut off from it, by a kind of strength; so also is that 
too, as the intellectual power runs round it, a kind of 
archetype of the image of itself, Intellect in one, an 
image, as it were, overcome by many and into many 
and so becoming Intellect, while that remains before 
Intellect and generates intellects from its power— 
what chance happening (or accident or “as it hap- 
pened to be’’) could come near a power like this 
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δυνάμεως τῆς νοοποιοῦ Kal ὄντως ποιητικῆς πλησίον 
᾽ es ee Sy Ξ ι 
ἧκοι; οἷον γὰρ τὸ ἐν νῷ, πολλαχῇ μεῖζον ἢ τοιοῦτον τὸ 
ἐν ἑνὶ ἐκείνῳ, ὥσπερ φωτὸς ἐπὶ πολὺ σκεδασθέντος ἐξ 
εν ΡΝ" 5 Si. 3 «3 
ἑνός τινος ἐν αὑτῷ ὄντος διαφανοῦς: εἴδωλον μὲν τὸ 
σκεδασθέν, τὸ δ᾽ ad’ οὗ τὸ ἀληθές: οὐ μὴν ἀλλοειδὲς τὸ 
σκεδασθὲν εἴδωλον ὁ νοῦς, ὃς οὐ τύχη, ἀλλὰ καθέκαστον 
sm ye , oe ow oe ~ ἃ 
αὐτοῦ λόγος καὶ αἰτία, αἴτιον δὲ ἐκεῖνο τοῦ αἰτίου. 
, a a αν, χὲ sy 22 » 
μειζόνως ἄρα οἷον αἰτιώτατον καὶ ἀληθέστερον αἰτία, 
ς - , w 4 ¢ > > 3 - " 
ὁμοῦ πάσας ἔχον τὰς μελλούσας ἀπ᾽ αὐτοῦ ἔσεσθαι 
ee ἢ ‘ edie JS 1h 249 
voepas αἰτίας Kal γεννητικὸν τοῦ οὐχ ws ἔτυχεν, GAA 
ὡς ἠθέλησεν αὐτός. ἡ δὲ θέλησις οὐκ ἄλογος ἦν οὐδὲ τοῦ 
a“ ” - IN ‘ 
εἰκῇ οὐδ᾽ ὡς ἐπῆλθεν αὐτῷ, ἀλλ᾽ ὡς ἔδει, ὡς οὐδενὸς 
. . 4 2s Ἃ . eZ ‘ ἢ 
ὄντος ἐκεῖ εἰκῆ. ὅθεν καὶ δέον καὶ καιρὸν 
‘ , ες κε x tpg w .» 
6 Πλάτων ὡς οἷόν τε ἦν σημῆναι ἐφιέμενος, ὅτι πόρρω 
aie πα. ἃ ee ee er ees 
τοῦ ws ἔτυχεν, ἀλλ᾽ ὅπερ ἐστί, τοῦτο δέον. εἰ δὲ τὸ δέον 
zs .. ἀπ χ ξ . o> roe 
τοῦτο, οὐκ ἀλόγως τοῦτο, Kal εἰ καιρός, TO μάλιστα 
κυριώτατον ἐν τοῖς μετ᾽ αὐτὸ καὶ πρότερον αὑτῷ καὶ 
mH er at αν 2. - a 
οὐχ οἷον ἔτυχε τοῦτό ἐστιν, ἀλλὰ τοῦτό ἐστιν, ὅπερ οἷον 
ΕῚ is ‘ 
ἐβουλήθη αὐτός, εἴπερ τὰ δέοντα βούλεται καὶ ἕν τὸ 
β ὦ See >? ιν "ον κα 
δέον καὶ ἡ τοῦ δέοντος ἐνέργεια" καὶ ἔστι δέον οὐχ ὡς 
‘ , οὐχ σὰς (ud , a ee 
ὑποκείμενον, ἀλλ᾽ ws ἐνέργεια πρώτη τοῦτο ἑαυτὴν 
ΕΣ ͵ μὲ ν oe 4 Ὁ .α ΕΣ ‘ , 
ἐκφήνασα, ὅπερ ἔδει. οὕτω γὰρ δεῖ αὐτὸν λέγειν 


ἀδυνατοῦντα λέγειν ὥς τις ἐθέλει. 


‘Taken from an entirely different context, Plato’s 
discussion of the two kinds of measurement, Statesman 
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which makes Intellect and is maker of reality? For 
something like what is in Intellect, in many ways 
greater, is in that One; it is like a light dispersed far 
and wide from some one thing translucent in itself: 
what is dispersed is image, but that from which it 
comes is truth; though certainly the dispersed 
image, Intellect, is not of alien form; it is not chance, 
but each and every part of it is rational principle and 
cause, but that One is cause of the cause. He is then 
in a greater degree something like the most causa- 
tive and truest of causes, possessing all together the 
intellectual causes which are going to be from him 
and generative of what is not as it chanced but as he 
himself willed. And his willing is not irrational, or of 
the random, or just as it happened to occur to him, 
but as it ought to be, since nothing there is random. 
For this reason Plato speaks of “due” and “right 
moment’, desiring to indicate as far as possible that 
it is far from ‘‘as it chanced”, but what it is is what it 
ought to be. But if this is what ought to be, it is not 
so irrationally, and if it is the right moment it has 
the most authentic mastery among the things which 
come after it, and has priority in its own right and is 
not what it in a way chanced to be, but what he ina 
way wished to be, since he wishes what ought to be 
and what ought to be and the active actuality of 
what ought to be are one; and it is not what ought to 
be as a substrate, but as the first active actuality 
revealing itself as what it ought to be. For this is 
how one has to speak of him since one is unable to 
speak as one should. 


284D-K, from which Aristotle develops his doctrine of the 
Mean. 
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? - > “ἢ 
19. Λαμβανέτω τις οὖν ἐκ τῶν εἰρημένων 
: ‘ bn ἐκεῖ ἔκεδν αὐτῷ, καὶ Ded , 
ἀνακινηθεὶς πρὸς ἐκεῖνο ἐκεῖνο αὐτό, καὶ θεάσεται καὶ 
a ro 1 2 - 3 
αὐτὸς οὐχ ὅσον θέλει εἰπεῖν δυνάμενος. ἰδὼν δὲ ἐκεῖνο ἐν 
Wiss oad z ἄχ, δὲ a 
αὐτῷ πάντα λόγον ἀφεὶς θήσεται παρ᾽ αὐτοῦ ἐκεῖνο 
an sa ae + . ἡ ἡλην ἂν αὐτοῦ τὸ 
τοῦτο ὄν, ὡς, εἴπερ εἶχεν οὐσίαν, δούλην ay αὐτοῦ τὴν 
a οι sae κ 
οὐσίαν εἶναι καὶ οἷον map’ αὐτοῦ εἶναι. οὐδ᾽ ἂν 
‘ ΠΝ an) 4 
τολμήσειέ τις ἰδὼν ἔτι τὸ ᾿ὡς συνέβη᾽᾿ λέγειν, οὐδ᾽ ἂν 
i he a, ἃ ᾿ 
ὅλως φθέγξασθαι δύναται: ἐκπλαγείη γὰρ ἂν τολμῶν, 
- - 4 3 ~ , 
καὶ οὐδ᾽ ἂν ἔχοι ἀΐξας “'ποῦ᾽᾿ εἰπεῖν περὶ αὐτοῦ πάντη 
ΕἸ a 3 ᾿} Φ , » 7 Ἂς ἂν. 
αὐτῷ ἐκείνου οἷον πρὸ ὀμμάτων τῆς ψυχῆς προ- 
΄ ¢ τ uw 2 ,ὔ ? - λέ 3 
φαινομένου καί, ὅποι ἂν ἀτενίσῃ, ἐκεῖνον βλέποντος, εἰ 
, el " 1 \ 
μή που ἄλλῃ ἀφεὶς τὸν θεὸν arevion μηδὲν Ere” περὶ 
3 ~ ’ ‘ a Ψ' ‘ ‘ > / 
αὐτοῦ διανοούμενος. χρὴ δὲ ἴσως καὶ τὸ ἐπέκεινα 
A A a / 
οὐσίας καὶ ταύτῃ νοεῖσθαι τοῖς παλαιοῖς λεγόμενον 
a " > 4 > > oe > 
δι᾿ aivi€ews, οὐ μόνον ὅτι γεννᾷ οὐσίαν, ἀλλ᾽ ὅτι οὐ 
"ὌΠ ee 
δουλεύει οὐδὲ οὐσίᾳ οὐδὲ ἑαυτῷ, οὐδέ ἐστιν αὐτῷ ἀρχὴ 
ΠΥ Se Ne iM ata RM Dim fala 
ἡ οὐσία αὐτοῦ, ἀλλ᾽ αὐτὸς ἀρχὴ τῆς οὐσίας ὧν οὐχ αὑτῷ 
/ ‘ μὲ Ww 
ἐποίησε τὴν οὐσίαν, ἀλλὰ ποιήσας ταύτην ἔξω εἴασεν 
ε a ov > ‘ a > i “ 2 tf 2 ΄’ 
ἑαυτοῦ, ἅτε οὐδὲν τοῦ εἶναι δεόμενος, ὃς ἐποίησεν αὐτό. 
- son 
ov τοίνυν οὐδὲ καθό ἐστι ποιεῖ τὸ ἔστι. 
, καὶ 3 , " ν 4 Ἅ 
20. Τί οὖν; οὐ συμβαίνει, εἴποι τις av, πρὶν ἢ 
.“ ε s * \ 
γενέσθαι γεγονέναι; εἰ yap ποιεῖ ἑαυτόν, TH μὲν 
a a ” uv 
“ἑαυτὸν οὔπω ἐστί, τῷ δ᾽ αὖ ποιεῖν ἔστιν ἤδη πρὸ 


© a -~ ia oy > κ᾿ 4 τὰ ὃ 4 A f 
ἑαυτοῦ TOD ποιουμένου ὄντος αὐτοῦ. πρὸς ὁ δὴ λεκτέον, 
1 Ame (— Ficinus): ef τι wWBUCQ: ἤτοι x. 
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19. Raised up, then, towards that by what has 
been said one should take hold of that itself, and he 
will see also himself and will not be able to say all 
that he wishes. But when he sees that in itself he will 
put away all reasoning and will set that by itself as 
being such that, if it had substance, its substance 
would be its slave and as if derived from it. Nor 
would one who sees it still be rash enough to say “as 
it happened to be”; nor is he able to utter a word 
about it; if he did he would be struck dumb in his 
rashness, and would not in his swift flight be able to 
say “where” about it; it appears everywhere to him 
as if before the eyes of his soul and, wherever he fixes 
his gaze, he is looking at him, unless he leaves the 
God and fixes his gaze elsewhere and thinks nod more 
about him. And one ought perhaps to understand 
that it was in this sense that the ancients spoke of 
“beyond being” with a hidden meaning,' not only 
that he generates substance but that he is not a slave 
to substance or to himself, nor is his substance his 
principle, but he, being principle of substance, did 
not make substance for himself but when he had 
made it left it outside himself, because he has no 
need of being, he who made it. He does not then even 
make being in accordance with his being. 

20. “Well then,” someone might say, “does he not 
happen to be already before he comes into being? For 
if he makes himself, as regards himself he does not 
yet exist, but on the other hand as regards the 
making he exists already before himself, as he him- 
selfis what is made.” To this we must reply that he is 


'The reference is of course again to Plato Republic VI 
509B9, 
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ὡς ὅλως οὐ τακτέον κατὰ τὸν ποιούμενον, ἀλλὰ κατὰ 
τὸν ποιοῦντα, ἀπόλυτον τὴν ποίησιν αὐτοῦ τιθεμένοις, 
καὶ οὐχ ἵνα ἄλλο ἀποτελεσθῇ ἐξ αὐτοῦ τῆς ποιήσεως, 
ἄλλου ths! ἐνεργείας αὐτοῦ οὐκ ἀποτελεστικῆς, ἀλλ᾽ 
ὅλου τούτου ὄντος: οὐ γὰρ δύο, ἀλλ᾽ ἕν. οὐδὲ γὰρ 
φοβητέον ἐνέργειαν τὴν πρώτην τίθεσθαι ἄνευ οὐσίας, 
ἀλλ᾽ αὐτὸ τοῦτο τὴν οἷον ὑπόστασιν θετέον. εἰ δὲ 
ὑπόστασιν ἄνευ ἐνεργείας τις θεῖτο, ἐλλιπὴς ἡ ἀρχὴ καὶ 
ἀτελὴς ἡ τελειοτάτη πασῶν ἔσται. καὶ εἰ προσθείη 
ἐνέργειαν, οὐχ ὃν τηρεῖ. εἰ οὖν τελειότερον ἡ ἐνέργεια 
τῆς οὐσίας, τελειότατον δὲ τὸ πρῶτον, πρῶτον ἂν 
ἐνέργεια εἴη. ἐνεργήσας οὖν ἤδη ἐστὶ τοῦτο, καὶ οὐκ 
ἔστιν ὡς πρὶν γενέσθαι ἦν: τότε" γὰρ οὐκ ἦν πρὶν 
γενέσθαι, ἀλλ᾽ ἤδη πᾶς ἦν. ἐνέργεια δὴ οὐ δουλεύσασα 
οὐσίᾳ καθαρῶς ἐστιν ἐλευθέρα, καὶ οὕτως 5 αὐτὸς παρ᾽ 
αὑτοῦ αὐτός. καὶ γὰρ εἰ μὲν ἐσῴζετο εἰς τὸ εἶναι ὑπ᾽ 
ἄλλου, οὐ πρῶτος αὐτὸς ἐξ αὑτοῦ: εἰ δ᾽ αὐτὸς αὑτὸν 
ὀρθῶς λέγεται συνέχειν, αὐτός ἐστι καὶ ὁ παράγων 
ἑαυτόν, εἴπερ, ὅπερ συνέχει κατὰ φύσιν, τοῦτο καὶ ἐξ 
ἀρχῆς πεποίηκεν εἶναι. εἰ μὲν οὖν χρόνος ἦν, ὅθεν 
ἤρξατο εἶναι, τὸ πεποιηκέναι κυριώτατον ἂν ἐλέχθη: 
νῦν δέ, εἰ καὶ πρὶν αἰῶνα εἶναι ὅπερ ἐστὶν ἦν, τὸ 
πεποιηκέναι ἑαυτὸν τοῦτο νοείτω τὸ σύνδρομον εἶναι τὸ 
πεποιηκέναι καὶ αὐτό: ἕν γὰρ τῇ ποιήσει καὶ οἷον 
γεννήσει ἀιδίῳ τὸ εἶναι. ὅθεν καὶ τὸ “ἄρχων ἑαυτοῦ᾽" 


ΤῊ- 81; ἀλλ᾽ οὔσης Enn. 
3 Theiler: ὅτε Enn. 
3 Nicephorus Gregorius: οὗτος Enn. 
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not at all to be classed as made, but as maker: we 
must posit that his making is absolute, and not in 
order that something else should be brought to 
perfection by his making, since his activity is not 
directed to the perfection of something else, but is 
altogether this God; for there are not two, but one. 
Nor should we be afraid to assume that the first 
activity is without substance, but posit this very fact 
as his, so to speak, existence. But if one posited an 
existence without activity, the principle would be 
defective and the most perfect of all imperfect. And if 
one adds activity one does not keep the One. If then 
the activity is more perfect than the substance, and 
the first is most perfect, the first will be activity. In 
his activity, therefore, he is already this first, and it 
cannot be that he was before he came to be; for then 
he was not before coming to be, but already alto- 
gether was. Now certainly an activity not enslaved 
to substance is purely and simply free, and in this 
way he himself is himself from himself. For indeed, if 
he was kept in being by another, he would not be 
first self from himself; but if he is rightly said to hold 
himself together, he is both himself and the bringer 
of himself into being, granted that what he by his 
nature holds together is what from the beginning he 
has made to be. Now if there was a time from which 
he began to be, “he has made” would be used in the 
strict and proper sense; but now, if he was what he is 
before eternity existed, this ‘She has made” must be 
understood to mean that making and self are con- 
current; for the being is one with the making and 
what we may call the eternal generation. From this 
too [it comes that we say] “ruling himself”; and if 
there were two, this is properly said, but if there is 
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καὶ εἰ μὲν δύο, κυρίως, εἰ δὲ ἕν, τὸ “ἄρχων᾽᾽ μόνον" ov 
γὰρ ἔχει τὸ ἀρχόμενον. πῶς οὖν ἄρχον οὐκ ὄντος πρὸς ὅ; 
ἢ τὸ ἄρχον ἐνταῦθα πρὸς τὸ πρὸ αὐτοῦ, ὅτι μηδὲν ἦν. εἰ 
δὲ μηδὲν ἦν, πρῶτον: τοῦτο δὲ οὐ τάξει, ἀλλὰ κυριότητι 
καὶ δυνάμει αὐτεξουσίῳ καθαρῶς. εἰ δὲ καθαρῶς, οὐκ 
ἔστιν ἐκεῖ λαβεῖν τὸ μὴ αὐτεξουσίως. ὅλον οὖν 
αὐτεξουσίως ἐν αὐτῷ. τί οὖν αὐτοῦ, ὃ μὴ αὐτός; τί οὖν, 
ὃ μὴ ἐνεργεῖ; καὶ τί, ὃ μὴ ἔργον αὐτοῦ; εἰ γάρ τι εἴη μὴ 
ἔργον αὐτοῦ ἐν αὐτῷ, οὐ καθαρῶς ἂν εἴη οὔτε 
αὐτεξούσιος οὔτε πάντα δυνάμενος" ἐκείνου τε γὰρ οὐ 
κύριος πάντα τε οὐ δυνάμενος. ἐκεῖνο γοῦν οὐ δύναται, 
οὗ μὴ αὐτὸς κύριος εἰς τὸ ποιεῖν. 

21. ᾿Εδύνατο οὖν ἄλλο τι ποιεῖν ἑαυτὸν ἢ ὃ ἐποίησεν; 
ἢ οὔπω καὶ τὸ ἀγαθὸν ποιεῖν ἀναιρήσομεν, ὅτι μὴ ἂν 
κακὸν ποιοῖ. οὐ γὰρ οὕτω τὸ δύνασθαι ἐκεῖ, ὡς καὶ τὰ 
ἀντικείμενα, ἀλλ᾽ ὡς ἀστεμφεῖ καὶ ἀμετακινήτῳ 
δυνάμει, ἣ μάλιστα δύναμίς ἐστιν, ὅταν μὴ ἐξίστηται 
τοῦ ἕν' καὶ γὰρ τὸ τὰ ἀντικείμενα δύνασθαι ἀδυναμίας 
ἐστὶ τοῦ ἐπὶ τοῦ ἀρίστου μένειν. δεῖ δὲ καὶ τὴν ποίησιν 
αὐτοῦ, ἣν λέγομεν, καὶ ταύτην ἅπαξ εἶναι: καλὴ γάρ. 
καὶ τίς ἂν παρατρέψειε βουλήσει γενομένην θεοῦ καὶ 
βούλησιν οὖσαν; βουλήσει οὖν μήπω ὄντος; τί δὲ 
βούλησιν ἐκείνου ἀβουλοῦντος τῇ ὑποστάσει; πόθεν οὖν 


> a τῷ © , .. ἃ ΓΒΕ; » , . ot 2 
αὐυτῳ εσται ἢ βούλησις απὸ OVOLaS ανενεργητου; 7) Ὧν 


1 Theiler: οὕτω Enn. 
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one, the “ruling” only; for he does not have what is 
ruled. How then can we say “ruling” when there is 
nothing to rule? Now “ruling” here refers to what 
was before him, because there was nothing before 
him. But if there was nothing, he is the first; but this 
means not in rank, but in authentic mastery and 
purely self-determined power. But if it is purely self. 
determined, it is not possible to accept absence of 
self-determination there. He is therefore altogether 
at his own disposal in himself. What then is there of 
his which is not himself? What which is not his 
activity? And what which is not his work? For if 
there was anything in him which was not his work, 
he would not then be purely and simply at his own 
disposal and capable of all things; for he would not 
be master of that and would not be capable of all 
things; at any rate he would not be capable of that of 
whose making he was not himself master. 

21. Could he then make himself anything else 
than he did? Now we shall not yet do away with his 
making himself good because he could not make 
himself evil. For power to make there is not to be 
understood as power to make the opposites, but as 
making with power unshaken and not to be de- 
flected, which is power in the highest degree when it 
does not go out of the One; for to be capable of the 
opposites belongs to incapacity to remain with the 
best. But his making which we speak of must be once 
for all; for it is beautiful. And who would alter it 
when it has come to be by the will of God and is his 
will? By the will, then, of a God who did not yet 
exist? And what could his will be when he is without 
will in his very existence? How will he come to have 
a will from his inactive substance? Now his will is in 
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͵ Sm Be a γα τῆς οὐσίας οὐδέ 
βούλησις ἐν τῇ οὐσίᾳ: οὐχ ἕτερον ἄρα τῆς οὐσίας οὐδέν. 
- »ν ᾿ ἦν 
7 τί ἦν, ὃ μὴ ἦν, οἷον ἡ βούλησις; πᾶν ἄρα βούλησις ἦν 
αι x , 

15 καὶ οὐκ ἔνι τὸ μὴ βουλόμενον: οὐδὲ τὸ πρὸ βουλήσεως 
ἦτον ἄρα ἡ βούλ 2 1 76 ὧς ἐβούλ 
dpa. πρῶτον ἄρα ἡ βούλησις αὐτός. καὶ τὸ ws ἐβούλετο 

“ἀκ ape ie 
ἄρα καὶ οἷον ἐβούλετο, καὶ τὸ τῇ βουλήσει ἑπόμενον, ὃ ἡ 
Pd εἿ ΣΝ a 2 
τοιαύτη βούλησις ἐγέννα. ἐγέννα δὲ οὐδὲν ἔτι ἐν 
- ~ ‘ / c ‘ [2 
αὐτῷ---τοῦτο γὰρ ἤδη ἦν. τὸ δὲ συνέχειν ἑαυτὸν οὕτω 
᾿ - - » ia « 4 4 
20 ληπτέον νοεῖν, εἴ τις ὀρθῶς αὐτὸ φθέγγοιτο, ws τὰ μὲν 
f , 
ἄλλα πάντα ὅσα ἐστὶ παρὰ τούτου συνέχεται" μετουσίᾳ 
- ὑγρῶν τ “,, 
γάρ τινι αὐτοῦ ἐστί, καὶ εἰς τοῦτο ἡ ἀναγωγὴ πάντων. 
ε eat , 
αὐτὸς δὲ ἤδη παρ᾽ αὑτοῦ οὔτε συνοχῆς οὔτε μετουσίας 
j Ἰλλὰ πά ἑαυτῷ, μᾶλλον δὲ οὐδὲν οὐδὲ 
δεόμενος, ἀλλὰ πάντα ἑαυτῷ, μᾶλλον δὲ οὐδὲν οὐδὲ 
A 7 ey)2 © sow 
25 τῶν πάντων δεόμενος εἰς αὑτόν" ἀλλ᾽ ὅταν αὐτὸν εἴπῃς 
- > x 4 
ἢ éwonbis, τὰ ἄλλα πάντα ἄφες. ἀφελὼν πάντα, 
. z ‘ 4s - ΄ > ‘ 
καταλιπὼν δὲ μόνον αὐτόν, μὴ τί προσθῇς ζήτει, ἀλλὰ 
ἐπ δ ae ke ὰ 
μή τίπω οὐκ ἀφήρηκας ἀπ᾽ αὐτοῦ ἐν γνώμῃ τῇ σῇ. ἐστι 
‘ t ee » 
γάρ τινος ἐφάψασθαι καὶ σέ, περὶ οὗ οὐκέτι ἄλλο 
ἡ > ͵ " ᾽ ν᾿ λ ΓΒ OP ls « fou 
30 ἐνδέχεται οὔτε λέγειν οὔτε λαβεῖν: ἀλλ᾽ ὑπερ 
a tf ἐς o 4 
κείμενον μόνον τοῦτο ἀληθείᾳ ἐλεύθερον, ὅτι μηδὲ 
- ε « Sw ΕΣ f 
δουλεῦόν ἐστιν ἑαυτῷ, ἀλλὰ μόνον αὐτὸ Kal ὄντως AUTO, 
μ ere 
εἴ ye τῶν ἄλλων ἕκαστον αὐτὸ καὶ ἄλλο. 


1 Atme (-- Ficinus): αὐτοῖς Enn., H-S?. 
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his substance; so there is nothing different from his 
substance. Or what was there that he was not, will 
for instance? So he was all will, and there is nothing 
in him which is not that which wills—nothing, then, 
before willing. So he himself is primarily his will. So 
then he is also as he willed and of the kind he willed, 
and what follows upon his will, what this kind of will 
generated but it generated nothing further in him- 
self, for he was this already. But his holding himself 
together must be understood, if one is to say it 
correctly, as meaning that all the other things that 
exist are held together by this: for they exist by some 
kind of participation in him, and it is to this that 
their origin is to be traced. But he himself has no 
longer any need from himself of holding together or 
participation, but is all things by and in himself 
but rather none of them, and he does not need all 
things to be himself; but when you speak or think of 
him, put away all the other things. When you have 
put away all things and left only himself, do not try 
to find what you can add, but if there is something 
you have not yet taken away from him in your mind. 
For even you can grasp something about which it is 
not possible any more to say or apprehend anything 
else; but it is something which has its place high 
above everything, this which alone is free in truth, 
because it is not enslaved to itself, but is only itself 
and really itself, while every other thing is itself and 
something else. 
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Introductory Nate 


THIS early treatise, number 9 in Porphyry’s chronological 
order, is the first clear presentation by Plotinus of the One 
as the ultimate principle and of union with it as the goal of 
the philosophic or spiritual life. It is the first and one of the 
clearest and most powerful of his great ascents of the mind, 
in which he both uses philosophic reason as far as it will go 
to show the way and urges his readers to go on beyond any 
thinkable reality to the union which he does not presume 
to describe. Though the treatise was probably meant for a 
rather wider circle of readers than the more technical 
works like VI 1-3, the discussion of the Categories, or VI 6, 
on numbers, it would still be intended to be read only by a 
chosen few, those among his friends and hearers who were 
capable of making the tremendous moral and spiritual 
effort required to travel by this way and reach the goal, and 
who already fully accepted the fundamentals of Platonic 
philosophical religion and were trying to live the 
philosophical life. Beginning from some fairly 
commonplace observations on the scale of unity and the 
necessity of unity for the existence of anything, it leads the 
reader rapidly through the Platonic World of Forms which 
is also Divine Intellect (where many Platonists and later 
theists wished to stop) to its source, and concludes with a 
passage about (not a description of) the mystical union 
which has rightly become a classic, though it should not be 
read and thought about in isolation from the rest of the 
Enneads; the two great works which precede it in the 
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Ennead order, though they were written some years later, 
ΨΙ 7 [38] and VI 8 [89], need particularly to be taken into 
consideration. 


Synopsis 


All beings are beings by the one; unity is the condition of 
their existence, Soul unifies all beings in this world, but is 
not itself the One, but one by something else (ch. 1). Nor is 
real being, either individual or universal, the One; the 
world of Forms, which is Being, and is alive, and is 
Intellect, is manifold, and neither as the totality of real 
beings nor as living and thinking can it be the One which 
gives it unity (ch, 2). Difficulty of thinking or speaking 
about the One because it is formless; we must first reach 
the level of Intellect and then go beyond it; the One is not 
one of things it generates, and all which is said of them 
must be denied of it (ch. 3). We are aware of the One by a 
presence above knowledge; teaching and reasoning can 
only help on the way to it (ch. 4). We must first come to an 
understanding of the soul and its derivation from Intellect, 
and go on from there; inadequacy of all names, including 
“One”, for the source of Intellect (ch. δ). What we mean by 
using this inadequate term for it; the absolute self 
sufficiency of the One; it is beyond the need for thinking 
(ch. 6). Need to turn inwards, away from all other things, 
and even oneself, to find the One (ch. 7). The image of the 
circles; how we must turn to the One, the centre, by putting 
away otherness (ch. 8). The One is always present, always 
giving its gifts, but we must put away all other things to 
possess him truly (ch. 9). The vision which is perfect union, 
with no consciousness of duality (ch. 10). The final mystery 
of that union; how we fall from it and rise to it again 
(ch. 11). 
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VI. 9. (9) ΠΕΡῚ ΤΑΓΑΘΟΥ H TOY ENOZ 


1. Πάντα τὰ ὄντα τῷ ἑνί ἐστιν ὄντα, ὅσα τε πρώτως 
ἐστὶν ὄντα, καὶ ὅσα ὁπωσοῦν λέγεται ἐν τοῖς οὖσιν εἶναι. 
, A μ᾿ Ν Ww 2 toa ν ? ,ὔ > , “- 
τί γὰρ ἂν καὶ εἴη, εἰ μὴ ἕν εἴη; ἐπείπερ ἀφαιρεθέντα τοῦ 
ἕν ὃ λέγεται οὐκ ἔστιν ἐκεῖνα. οὔτε γὰρ στρατὸς ἔστιν, 
> Loa μὴ a ‘ » > # , a ΗΣ 3 > 
εἰ μὴ ἕν ἔσται, οὔτε χορὸς οὔτε ἀγέλη μὴ Ev ὄντα. ἀλλ 
οὐδὲ οἰκία ἣ ναῦς τὸ ἕν οὐκ ἔχοντα, ἐπείπερ ἡ οἰκία ἕν 
rae rary wom ep we ow 
Kal ἡ ναῦς, ὃ εἰ ἀποβάλοι, οὔτ᾽ dv ἡ οἰκία ἔτι οἰκία οὔτε 
ἡ ναῦς. τὰ τοίνυν συνεχῆ μεγέθη, εἰ μὴ τὸ ἕν αὐτοῖς 
παρείη, οὐκ ἂν εἴη" τμηθέντα γοῦν, καθόσον τὸ ἐν 
> / > ΄ ‘ “ν᾿ ‘ ‘ ‘ ‘A « a 
ἀπόλλυσιν, ἀλλάσσει τὸ εἶναι. καὶ δὴ καὶ τὰ τῶν φυτῶν 
καὶ ζῴων σώματα ἕν ὄντα ἕκαστα εἰ φεύγοι τὸ ἕν εἰς 
~ - Ὁ 
πλῆθος θρυπτόμενα, τὴν οὐσίαν αὑτῶν, ἣν εἶχεν, 
2 LS > , ” “ > μὴ Α. / 4 
ἀπώλεσεν οὐκέτι ὄντα ἃ ἦν, ἄλλα δὲ γενόμενα καὶ 
” 4 
ἐκεῖνα, ὅσα ἕν ἐστι. καὶ ἡ ὑγίεια δέ, ὅταν εἰς ἕν 
i κ᾿ Ἤν 
συνταχθῇ τὸ σῶμα, καὶ κάλλος, ὅταν ἡ τοῦ ἑνὸς τὰ 
a μ᾽ 
μόρια κατάσχῃ φύσις" καὶ ἀρετὴ δὲ ψυχῆς, ὅταν εἰς ἕν 
᾿. ἃ , ε ΄, ε ~ Ψ 3» & > ‘ \ \ 
καὶ εἰς μίαν ὁμολογίαν ἑνωθῇ. dp’ οὖν, ἐπειδὴ ψυχὴ τὰ 
πάντα εἰς ἕν ἄγει δημιουργοῦσα καὶ πλάττουσα καὶ 
a , Pd a 
μορφοῦσα καὶ συντάττουσα, ἐπὶ ταύτην ἐλθόντας δεῖ 


1 The scale of different degrees of unity which Plotinus 
uses in this chapter and elsewhere is Stoic. Cp. SVF II 
366-8 and 1018, 

2 On beauty and unity cp. I. 6. 2. 18-28. 
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1. It is by the one that all beings are beings, both 
those which are primarily beings and those which 
are in any sense said to be among beings. For what 
could anything be if it was not one? For if things are 
deprived of the one which is predicated of them they 
are not those things. For an army does not exist if it 
is not one, nor a chorus or a flock if they are not one. 
But neither can a house or a ship exist if they do not 
have their one, since the house is one and so is the 
ship, and if they lose it the house is no longer a house 
nor the ship a ship. So then continuous magnitudes, 
if the one was not with them, would not exist; at any 
rate, if they are cut up they change their being in 
proportion as they lose their one. And again the 
bodies of plants and animals, each of which is one, if 
they escape their one by being broken up into a 
multiplicity, lose the substance which they had and 
are no longer what they were but have become other 
things, and are those other things in so far as each of 
them is one.’ And there is health when the body is 
brought together into one order, and beauty when 
the nature of the one holds the parts together?; and 
the soul] has virtue when it is unified into one thing 
and one agreement. Is it true then that, since the 
soul brings all things to their one by making and 
moulding and shaping and composing them, we 
should, when we have arrived at it, say that it is this 
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an ad <4 ion 
20 λέγειν, ὡς αὕτη τὸ ἕν χορηγεῖ καὶ αὕτη ἐστὶ τὸ ἕν; 


a- =: 


“ soy ‘ ᾿ 
ὥσπερ τὰ ἄλλα χορηγοῦσα τοῖς σώμασιν οὐκ ἔστιν αὐτ' 
“ὌΝ ᾿ . 4 i 
ὃ δίδωσιν, οἷον μορφὴ καὶ εἶδος, GAN’ ἕτερα αὐτῆς, οὕτω 

ts Ad. oy y * A , 
χρή, εἰ καὶ ἕν δίδωσιν, ἕτερον ὃν αὐτῆς νομίζειν αὐτὴν 
, ‘ ἢ 4 Wy % 
διδόναι καὶ πρὸς τὸ ἕν βλέπουσαν ἕν ἕκαστον ποιεῖν, 
— ΝΡ . , 
25 ὥσπερ καὶ πρὸς ἄνθρωπον ἄνθρωπον, συλλαμβάνουσαν 
ι αι ὦ " τ 
μετὰ τοῦ ἀνθρώπου τὸ ἐν αὐτῷ ἕν. τῶν γὰρ ἕν 
, ὅ ᾿ ε . 
λεγομένων οὕτως ἕκαστόν ἐστιν ἕν, ὡς ἔχει καὶ ὅ ἐστιν, 
ἘΝ ἫΝ i oR ΠΟ BA ἃ 
ὥστε TH μὲν ἧττον ὄντα ἧττον ἔχειν τὸ ἕν, τὰ δὲ μᾶλλον 
»" 1 RW oot v9 A 
μᾶλλον. καὶ δὴ καὶ ψυχὴ ἕτερον οὖσα τοῦ ἑνὸς {τὸν 


- i w ~ ~ 
μᾶλλον Cév>! exer κατὰ λόγον τοῦ μᾶλλον καὶ ὄντως 


eB 
oS 


εἶναι. [τὸ μᾶλλον év|! οὐ μὴν αὐτὸ τὸ ἕν: ψυχὴ γὰρ μία 
καὶ συμβεβηκός πως τὸ ἕν, καὶ δύο ταῦτα ψυχὴ καὶ ἕν, 
ὥσπερ σῶμα καὶ ἕν. καὶ τὸ μὲν διεστηκός, ὥσπερ 
χορός, πορρωτάτω τοῦ ἕν, τὸ δὲ συνεχὲς ἐγγυτέρω" 
ψυχὴ δὲ ἔτι μᾶλλον κοινωνοῦσα καὶ αὐτή. εἰ δ᾽ ὅτι ἄνευ 
35 τοῦ ἕν εἶναι οὐδ᾽ ἂν ψυχὴ εἴη, ταύτῃ εἰς ταὐτόν τις ἄγει 
ψυχὴν καὶ τὸ ἕν, πρῶτον μὲν καὶ τὰ ἄλλα (a>? ἐστιν 
ἕκαστα μετὰ τοῦ ἕν εἶναί ἐστιν" ἀλλ᾽ ὅμως ἕτερον αὐτῶν 
τὸ ἕν---οὐ γὰρ ταὐτὸν σῶμα καὶ ἕν, ἀλλὰ τὸ σῶμα 
μετέχει τοῦ ἕν---ἔπειτα δὲ πολλὴ ἡ ψυχὴ καὶ ἡ μία κἂν 
40 εἰ μὴ ἐκ μερῶν: πλεῖσται γὰρ δυνάμεις ἐν αὐτῇ, 
λογίζεσθαι, ὀρέγεσθαι, ἀντιλαμβάνεσθαι, ἃ τῷ ἑνὶ 


ὥσπερ δεσμῷ συνέχεται. ἐπάγει μὲν δὴ ψυχὴ τὸ ἕν ἕν 


‘ transposuimus, ut correctionem. 
?H-S!. 
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which provides the one and this which is the one? 
Rather we should consider that, just as with the 
other things it provides for bodies, it is not itself 
what it gives, shape and form for instance, but they 
are other than it, so, even if it gives the one, it gives 
it as something other than itself, and that it is by 
looking to the one that it makes each and every 
thing one, just as it is by looking to [the Form of] 
man that it makes something man, taking the one in 
it along with the man. For of the things which are 
said to be one each is one in the way in which it also 
has what it is, so that the things which are less 
beings have the one less, and those which are more 
beings, more. And the soul too, which is other than 
the one, has its being more one in proportion to its 
greater and real being. It is certainly not the one 
itself; for the soul is one and the one is somehow 
incidental to it, and these things, soul and one, are 
two, just like body and one. And what has separate 
parts, like a chorus, is furthest from the one, and 
what is a continuous body is nearer; and the soul is 
nearer still, but still participates in it. But if because 
without being one it would not be soul, for this 
reason someone makes soul and the one the same, 
first of all, all the other things are what they are 
along with their being one; but all the same the one 
is different from them—for body and one are not the 
same thing, but the body participates in the one— 
and then the soul is many, even the soul which is 
one, even if it is not composed from parts; for there 
are very many powers in it, reasoning, desiring, 
apprehending, which are held together by the one as 
by a bond. So the soul brings the one to other things 
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+ 1 , 3 4 ψ' ~ ᾿ 
οὖσα᾽ καὶ αὐτὴ ἄλλῳ: πάσχει δὲ τοῦτο καὶ αὐτὴ ὑπ᾽ 
ἄλλου. 

2 3 Ὁ © , 4 - 
2. *Ap’ οὖν ἑκάστῳ μὲν τῶν κατὰ μέρος ἕν οὐ ταὐτὸν 
St er ee ἡ α΄  ΄'ὰ ὡς ὧΣ νἀ ἂ oF 
ἢ οὐσία αὐτοῦ καὶ τὸ ἕν, ὅλῳ δὲ τῷ ὄντι καὶ τῇ οὐσίᾳ 
> A [ > 3 4 ? ᾿ 
ταὐτὸν ἡ οὐσία καὶ τὸ ὃν καὶ τὸ ἕν; ὥστε τὸν ἐξευρόντα 
- ν “ » Φ 
5 τὸ ὃν ἐξευρηκέναι καὶ τὸ ἕν, καὶ αὐτὴν τὴν οὐσίαν αὐτὸ 
, , ou a 2 “- © 2 - 
εἶναι τὸ ἕν' οἷον, εἰ νοῦς ἡ οὐσία, νοῦν καὶ τὸ ἕν εἶναι 
, Μμ “ ‘ , ~ 
πρώτως ὄντα ὧν Kal πρώτως ἕν, μεταδιδόντα δὲ τοῖς 
ἴλλοις τοῦ εἶ ΄ ν \ és Nhe 
ἄλλοις τοῦ εἶναι οὕτως Kal κατὰ τοσοῦτον καὶ τοῦ ἑνός. 
raver maith a , ; 
τί yap av τις Kai παρ᾽ αὐτὰ εἶναι αὐτὸ φήσαι; 7? yap 
7a —" ‘ 
ταῦτον τῷ ὄντι--ἄνθρωπος yap καὶ εἷς 
“ . ἫΝ 
10 ἄνθρωπος ταὐτόν ἢ οἷον ἀριθμός τις ἑκάστου, 
« "οὐ ) ἃ : 
ὥσπερ εἰ δύο τινὰ ἔλεγες, οὕτως ἐπὶ μόνου τινὸς τὸ ἕν. 

κι ὃν les i jee, 5. 

εἰ μὲν οὖν ὁ ἀριθμὸς τῶν ὄντων, δῆλον ὅτι καὶ τὸ ἕν: καὶ 

ἥν we : 
ζητητέον τί ἐστιν. εἰ δὲ ψυχῆς ἐνέργημα τὸ ἀριθμεῖν 

> , ΕΒ ΝΩΝ 
ἐπεξιούσης, οὐδὲν ἂν εἴη ἐν τοῖς πράγμασι τὸ ἕν. ἀλλ᾽ 
15 ἔλεγεν ὁ λόγος, εἰ ἀπολεῖ ἕ ) ἕν, μηδ᾽ ἔ 5 
γ γος, εἰ ἀπολεῖ ἕκαστον τὸ ἕν, μηδ᾽ ἔσεσθαι τὸ 

, ae eee , 
παράπαν. ὁρᾶν οὖν δεῖ, εἰ ταὐτὸν τὸ ἕν ἕκαστον καὶ τὸ 
” ‘ , ow 

ov, Kal TO ὅλως ὃν Kal τὸ ἕν. ἀλλ᾽ εἰ τὸ ὃν τὸ ἑκάστου 


“227. » . 
πλῆθός εστι, τὸ δὲ ἕν ἀδύνατον πλῆθος εἶναι, ἕτερον ἂν 


‘ ἕν οὖσα A® (= Ficinus): ἐνοῦσα BxUCQ: ἐνοῦσα w. 
* A® (= Ficinus): εἰ Enn. 


' That Intellect-Real Being is the first principle was the 
view of most Platonists before Plotinus, including his 
fellow-pupil of Ammonius, Origen the Platonist (to be 
distinguished from Origen the Christian), See Origen fr. 7 
Weber (= Proclus Platonic Theology ΤΊ 4, p. 31, 5-11 Saffrey- 
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being also itself one by something else: it too experi- 
ences this unity by the act of another. 

2. Isit, then, true that for each of the things which 
are one as parts its substance and its one are not the 
same thing, but for being and substance as a whole 
substance and being and one are the same thing? So 
that anyone who has discovered being has dis- 
covered the one, and substance itself is the one itself: 
for example, if intellect is substance, intellect is also 
the one since it is primarily being and primarily one, 
and as it gives the other things a share in being, 
so in the same measure it also gives them a share in 
the one.’ For what can anyone say that it is besides 
being and intellect? For it is either the same as 
being—for “man” and “one man” are the same 
thing—or it is like a kind of number of the indiv- 
idual; you say “one” of a thing alone just as you say 
“two things’. Now if number belongs to the real 
beings, it is clear that so does the one: and we must 
investigate what it is. But if numbering is an activity 
of soul going through things one after another, the 
one would not be anything factual. But our argu- 
ment said that if an individual thing loses its one it 
will not exist at all. We must therefore see if the 
individual one and individual being are the same 
thing, and universal being and the universal one. 
But if the being of the individual is a multiplicity, 
but it is impossible for the one to be a multiplicity, 
they will be different from each other. At any rate 


Westerink). H. R. Schwyzer has suggested that Ammonius 
himself may have held a view closer to that of Plotinus 
(Ammonios Sakkas, der Lehrer Plotins, Opladen 1983, 
72-78). 
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ae » ‘ Ά 
εἴη ἑκάτερον. ἄνθρωπος γοῦν καὶ ζῷον καὶ λογικὸν καὶ 
ἊΝ era ᾿ 
20 πολλὰ μέρη καὶ συνδεῖται ἑνὶ τὰ πολλὰ ταῦτα" ἄλλο ἄρα 
ἀνθ ἧς ew > 4 ‘ , ‘ 5.» f ‘ 
ρωπος Kat ἕν, εἰ TO μὲν μεριστόν, τὸ δὲ ἀμερές. Kal 
ὃ ‘ ‘ ‘ ὅλ * Γ᾿ > © a ww 4 "ν ‘ 
ἢ καὶ τὸ ὅλον ὃν πάντα ἐν αὑτῷ ἔχον τὰ ὄντα πολλὰ 
ἄλλον ἂν εἴη, καὶ ὅ Ὅν» , vy 
μᾶλλον ἂν εἴη καὶ ἕτερον τοῦ ἑνός, μεταλήψει δὲ ἔχον 
‘ ΄ cw ” 
καὶ μεθέξει τὸ ἕν. ἔχει δὲ καὶ ζωὴν [καὶ νοῦν] " τὸ ὄν- οὐ 
“ὦ ἂς κι ; ὌΨΕΙ 
25 γὰρ δὴ νεκρόν: πολλὰ ἄρα τὸ ὄν. εἰ δὲ νοῦς τοῦτο εἴη, 
καὶ οὗ Md avd 4 "6 or 
οὕτω πολλὰ ἀνάγκη εἶναι. Kal ἔτι μᾶλλον, εἰ τὰ εἴδη 
ae é ᾿ δῷ ‘ € νῷ , Ὁ > - 
περιέχοι: οὐδὲ yap ἡ ἰδέα ἕν, ἀλλ᾽ ἀριθμὸς μᾶλλον καὶ 
ες vs ne 
εκάστη Kal ἡ σύμπασα, Kal οὕτως ἕν, ὥσπερ ἂν Ein? ὁ 
, a δὲ τὸ μὲν ὃν τὸ πρῶ egy a ἢ 
κόσμος ἐν. ὅλως δὲ τὸ μὲν Ev τὸ πρῶτον, ὁ δὲ νοῦς καὶ 
\ oe ε 
80 τὰ εἴδη καὶ τὸ ὃν οὐ πρῶτα. εἶδός τε γὰρ ἕκαστον ἐκ 
Ξ , 
πολλῶν καὶ σύνθετον καὶ ὕστερον: ἐξ ὧν yap ἕκαστόν 
; ͵ — 
ἐστι, πρότερα ἐκεῖνα. ὅτι δὲ οὐχ οἷόν τε τὸν νοῦν τὸ 
᾿ * ΤΡ 4 ΒΞ 
πρῶτον εἶναι καὶ ἐκ τῶνδε δῆλον ἔσται" τὸν νοῦν ἀνάγκη 
ὌΨΕΙ Ἀν ὯΝ 
εν τῷ νοεῖν εἷναι καὶ τόν γε ἄριστον καὶ τὸν οὐ 
35 πρὸς τὸ ἔξω βλέπον iv τὸ πρὸ αὑτοῦ" εἰς αὑτὸν ya 
ρ ἕποντα νοεῖν τὸ πρὸ αὑτοῦ" εἰς αὑτὸν yap 
ἐπιστρέφων εἰς ἀρχὴν ἐ i ( εἰ μὲν αὐτὸς τὸ 
p ς ἀρχὴν ἐπιστρέφει. καὶ εἰ μὲν αὐτὸς τὸ 
- ‘ ‘ , - 
νοοῦν Kat TO νοούμενον, διπλοῦς ἔσται καὶ οὐχ ἁπλοῦς 
> ‘ pats μὲ - > Or 4 o 
οὐδὲ τὸ ἕν" εἰ δὲ πρὸς ἕτερον βλέπει, πάντως πρὸς τὸ 
- ἜΝ len 
κρεῖττον καὶ πρὸ αὑτοῦ. εἰ δὲ καὶ πρὸς αὑτὸν καὶ πρὸς 
ἢ i +e 
40 τὸ κρεῖττον, Kat οὕτως δεύτερον. καὶ χρὴ τὸν νοῦν 
᾿ , Ξ . és ἃ 
τοιοῦτον τίθεσθαι, οἷον παρεῖναι μὲν τῷ ἀγαθῷ καὶ τῷ 
‘del. Harder. 
? Harder: εἰ ἡ WBCQ: εἰ ἦν U: εἰ καὶ x. 
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“man” and “living being” and “rational” are many 
parts and these many are bound together by the one. 
‘‘Man” and “one” are therefore different, and one 
has parts and the other is partless. And, further, 
universal being, which has all the beings in it, will 
be still more many and different from the one, and 
will have the one by sharing and participation. But 
being also has life; for it is certainly not a corpse; 
being therefore is many things. But if it is intellect, 
in this way too it must be many; and still more if it 
includes the Forms. For the Idea is not one, but 
rather a number, both each individual one and the 
total Idea, and is one in the way in which the 
universe is one. But altogether the one is primary 
and the Forms and being are not primary. For each 
Form is of many parts and composite and posterior: 
for those elements from which an individual thing is 
composed are prior to it. And it is clear also from the 
following that intellect cannot be the first: it is 
necessary that intellect exists in its thinking, and 
that the best intellect, the one which does not look 
outside itself, thinks what is before it'; for in turn- 
ing to itself it turns to its principle. And if intellect 
itself is what thinks and what is thought, it will be 
double and not single and so not the one; but if it 
looks to another, it must certainly be to that which 
is better than it and before it. But if it looks both to 
itself and to what is better than it, in this way also it 
is second, And one must suppose that intellect is of 
such a kind that it is present to the good and the first 


' Here Plotinus is developing and correcting Aristotle’s 
account of the self-thinking divine mind in Metaphysics A 
9. 1074b15-1075a12. 
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Ψ',. ‘ f > 2 - a Ν A - 
πρώτῳ καὶ βλέπειν εἰς ἐκεῖνον, συνεῖναι δὲ καὶ ἑαυτῷ 
νοεῖν τε καὶ ἑαυτὸν καὶ νοεῖν ἑαυτὸν ὄντα τὰ πάντα. 
πολλοῦ ἄρα δεῖ τὸ ἕν εἶναι ποικίλον ὄντα. οὐ τοίνυν οὐδὲ 

τ τς, eee εὐ ae ee ee ee ee 
τὸ ἕν τὰ πάντα ἔσται, οὕτω yap οὐκέτι EV εἴη: οὐδὲ νοῦς, 
᾿ 1 ™” ” ” ‘ i ~ - \ f μὴ 
καὶ γὰρ av οὕτως εἴη τὰ πάντα τοῦ νοῦ τὰ πάντα ὄντος" 
» 4 ‘om 4 4 ” ‘ / 
οὐδὲ τὸ ὄν' TO yap ὃν τὰ πάντα. 
3 Τί ἌΝ ἣν uw es Ν td La uv hal 2 ᾿ 
. Τί ἂν οὖν εἴη τὸ ἕν καὶ τίνα φύσιν ἔχον; 7 οὐδὲν 
\ \ es 3 - ι μ᾿ 4 4 bal 
θαυμαστὸν μὴ ῥᾷδιον εἰπεῖν εἶναι, ὅπου μηδὲ τὸ ὃν 
᾿ ν 4 “ “A ” 
ῥάδιον μηδὲ τὸ εἶδος: ἀλλ᾽ ἔστιν ἡμῖν γνῶσις εἴδεσιν 
> ow 2 ” 2 2 "Ὁ ε 1 Ww 
ἐπερειδομένη. ὅσῳ δ᾽ ἂν εἰς ἀνείδεον ἡ ψυχὴ tn, 
, F ite be 
ἐξαδυνατοῦσα περιλαβεῖν τῷ μὴ ὁρίζεσθαι καὶ οἷον 
- - A} f ” - > ‘ 4 
τυποῦσθαι ὑπὸ ποικίλου τοῦ τυποῦντος ἐξολισθάνει Kal 
cal εἶ δι ἡ ce ‘ , La ~ , 
φοβεῖται, μὴ οὐδὲν ἔχη. διὸ κάμνει ἐν τοῖς τοιούτοις 

‘ 3 , , ‘ ? ¢ 2 4 
καὶ ἀσμένη καταβαίνει πολλάκις ἀποπίπτουσα ἀπὸ 

, , * 3 si 
πάντων, μέχρις ἂν εἰς αἰσθητὸν ἥκῃ ἐν στερεῷ ὥσπερ 
ἀναπαυομένη" οἷον καὶ ἡ ὄψις κάμνουσα ἐν τοῖς μικροῖς 

a“ , 2 Γι Ἕ 3 Ξ & 4 © 
τοῖς μεγάλοις ἀσμένως περιπίπτει. καθ᾿ ἑαυτὴν δὲ ἡ 

"Μ᾿ 5 - ye i ® - ~ a , om 
ψυχὴ ὅταν ἰδεῖν ἐθέλῃ, μόνον ὁρῶσα τῷ συνεῖναι καὶ ἕν 

* a a ᾿ 2 κα > ν ᾿΄ “ τι “κ' 
οὖσα τῷ ἕν εἶναι αὐτῷ οὐκ οἴεταί πω ἔχειν ὃ ζητεῖ, ὅτι 

-" ͵ 4 μ᾿ f ? ov \ 4 Ld 
τοῦ νοουμένου μὴ ἕτερόν ἐστιν. ὅμως δὴ χρὴ οὕτως 
ποιεῖν τὸν μέλλοντα περὶ τὸ ἕν φιλοσοφήσειν. ἐπεὶ 
τοίνυν ἕν ἐστιν ὃ ζητοῦμεν, καὶ τὴν ἀρχὴν τῶν πάντων 


ἐπισκοποῦμεν, ταγαθὸν καὶ τὸ πρῶτον, οὔτε πόρρω δεῖ 


'Plotinus may be thinking here of Numenius’ 
comparison of the attempt to see the Good to someone 
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and looks to him, but is also present with itself and 
thinks itself, and thinks itself as being all things. It 
is far, then, from being the one since it is richly 
various. The one then cannot be all things, for so it 
would be no longer one; and it cannot be intellect, 
for in this way it would be all things since intellect is 
all things; and it cannot be being; for being is all 
things. 

3. What then could the One be, and what nature 
could it have? There is nothing surprising in its 
being difficult to say, when it is not even easy to say 
what Being or Form is; but we do have a knowledge 
based upon the Forms. But in proportion as the soul 
goes towards the formless, since it is utterly unable 
to comprehend it because it is not delimited and, so 
to speak, stamped by a richly varied stamp, it slides 
away and is afraid that it may have nothing at all. 
Therefore it gets tired of this sort of thing, and often 
gladly comes down and falls away from all this, till it 
comes to the perceptible and rests there as if on solid 
ground; just as sight when it gets tired of small 
objects is glad to come upon big ones.' But when the 
soul wants to see by itself, seeing only by being with 
it and being one by being one with it, it does not 
think it yet has what it seeks, because it is not 
different from what is being thought. But all the 
same this is what one must do if one is going to 
philosophise about the One. Since, then, that which 
we seek is one and we are considering the principle 
of all things, the Good and the First, one must not go 
far away from the things around the primary by 


straining his eyes to catch sight of a little boat far away 
among the waves (fr. 2 des Places, 11 Leemans). 
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γενέσθαι τῶν περὶ τὰ πρῶτα εἰς τὰ ἔσχατα τῶν πάντων 
πεσόντα, ἀλλ᾽ ἱέμενον εἰς τὰ πρῶτα ἐπαναγαγεῖν ἑαυτὸν 
ἀπὸ τῶν αἰσθητῶν ἐσχάτων ὄντων, κακίας τε πάσης 
3 7 FF w ᾿ 4 > ‘ , 
ἀπηλλαγμένον εἶναι ἅτε πρὸς τὸ ἀγαθὸν σπεύδοντα 
fa 2 , 4 3 ς ~ 2 4 ? f 4 
γενέσθαι, ἐπί τε τὴν ἐν ἑαυτῷ ἀρχὴν ἀναβεβηκέναι καὶ 
τ᾿ 2 - i 2 ~ Ss 4% ‘ LJ ta 
ἕν ἐκ πολλῶν γενέσθαι ἀρχῆς καὶ ἑνὸς θεατὴν ἐσόμενον. 
νοῦν τοίνυν χρὴ γενόμενον καὶ τὴν ψυχὴν τὴν αὑτοῦ νῷ 
πιστεύσαντα καὶ ὑφιδρύσαντα, ty a! ὁρᾷ ἐκεῖνος 
ἐγρηγορυῖα δέχοιτο, τούτῳ θεᾶσθαι τὸ ἕν οὐ 
i we 3 ’ 3 , 3 Ε ~ 2 
προστιθέντα αἴσθησιν οὐδεμίαν οὐδέ τι παρ᾽ αὐτῆς εἰς 
- a“ a ” ‘ 
ἐκεῖνον δεχόμενον, ἀλλὰ καθαρῷ τῷ νῷ τὸ καθαρώτατον 
θεᾶσθαι καὶ τοῦ νοῦ τῷ πρώτῳ. ὅταν τοίνυν ὁ ἐπὶ τὴν 
- “ bal 
θέαν τοῦ τοιούτου ἐσταλμένος ἢ μέγεθος ἢ σχῆμα 7 
ἀν 
ὄγκον περὶ ταύτην τὴν φύσιν φαντασθῇ, οὐ νοῦς τούτῳ 
ἡγεμὼν γίνεται τῆς θέας, ὅτι μὴ νοῦς τὰ τοιαῦτα 
f « δι > aw 5» 4 ΕῚ f 1 , 
πέφυκεν ὁρᾶν, GAN ἔστιν αἰσθήσεως καὶ δόξης ἑπομένης 
2 ta ©. ἡ 3 A “ - 4 n -“ ᾿ 
αἰσθήσει ἡ ἐνέργεια. ἀλλὰ δεῖ λαβεῖν παρὰ τοῦ νοῦ τὴν 
> , τ ἃ f 4 ht fo} « “- νι Ν᾿, 
ἐπαγγελίαν ὧν δύναται. δύναται δὲ ὁρᾶν ὁ νοῦς [ἢ τὰ 
” ~ - κ 
πρὸ αὐτοῦ] ἢ τὰ αὑτοῦ ἢ τὰ πρὸ αὐτοῦ. καθαρὰ 
a a 
δὲ καὶ τὰ ἐν αὐτῷ, ἔτι δὲ καθαρώτερα καὶ ἁπλούστερα 
“ a ᾿ ‘ “ - 
τὰ πρὸ αὐτοῦ, μᾶλλον δὲ τὸ πρὸ αὐτοῦ. οὐδὲ νοῦς 
τοίνυν, ἀλλὰ πρὸ vod: τὶ γὰρ τῶν ὄντων ἐστὶν ὃ νοῦς" 
᾿ “- 4 ΝΜ 2 Ν 4 8 é > ΚΝ μῚ 4 4 
ἐκεῖνο δὲ οὔ τι, ἀλλὰ πρὸ ἑκάστου, οὐδὲ ὄν' Kal yap TO 
" Φ 1 4 a ww uw w \ 2 - 
ὃν οἷον μορφὴν τὴν τοῦ ὄντος ἔχει, ἄμορφον δὲ ἐκεῖνο 
τι - - A A 
καὶ μορφῆς νοητῆς. γεννητικὴ yap ἡ τοῦ ἑνὸς φύσις 
οὖσα τῶν πάντων οὐδέν ἐστιν αὐτῶν. οὔτε οὖν τι οὔτε 
ποιὸν οὔτε ποσὸν οὔτε νοῦν οὔτε ψυχήν: οὐδὲ 
| A3 (=Ficinus): ἵμα Enn. 
? del. Igal. 
8 Teal: παρ᾽ Enn. 
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falling down to the last things of all, but as one goes 
to the primary one must lift oneself up from the 
things of sense which are the last and lowest, and 
become freed from all evil since one is hastening to 
the Good, and ascend to the principle in oneself and 
become one from many, when one is going to behold 
the Principle and the One. Therefore one must 
become Intellect and entrust one’s soul to and set it 
firmly under Intellect, that it may be awake to 
receive what that sees, and may by this Intellect. 
behold the One, without adding δὴν sense- 
perception or receiving anything from  sense- 
perception into that Intellect, but beholding the 
most pure with the pure Intellect, and the primary 
part of Intellect. When therefore he who is embarked 
on the contemplation of this kind imagines size or 
shape or bulk about this nature, it is not Intellect 
which guides his contemplation because Intellect is 
not of a nature to see things of this kind, but the 
activity is one of sense-perception and opinion fol- 
lowing sense-perception. But one must take one’s 
information from Intellect where it is competent. 
And Intellect is competent to see its own things and 
the things before it. The things in it also are pure, 
but those before it are purer and simpler—or rather 
that which is before it. It is not therefore Intellect, 
but before Intellect. For Intellect is one of the 
beings, but that is not anything, but before each and 
every thing, and is not being; for being has a kind of 
shape of being, but that has no shape, not even 
intelligible shape. For since the nature of the One is 
generative of all things it is not any one of them. It is 
not therefore something or qualified or quantitative 
or intellect or soul; it is not in movement or at rest, 
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uf 3p -, © ’ 2 2 i, ? 2 ta 
κινούμενον οὐδ᾽ αὖ ἑστώς, οὐκ ἐν τόπῳ, οὐκ ἐν χρόνῳ, 
ἀλλ᾽ αὐτὸ καθ᾽ αὐτὸ μονοειδές, μᾶλλον δὲ 
os © oe * ἢ . p \ 
ἀνείδεον πρὸ εἴδους dv παντὸς, πρὸ κινήσεως, πρὸ 
μὴ “ ‘ ‘ , ow εἴ A > A a A 
στάσεως" ταῦτα yap περὶ TO ὄν, ἃ πολλὰ αὐτὸ ποιεῖ. διὰ 
τί οὖν, εἰ μὴ κινούμενον, οὐχ ἑστώς; ὅτι περὶ μὲν τὸ ὃν 
f , uM > f 3 i tA © ᾿ 
τούτων θάτερον ἢ ἀμφότερα ἀνάγκη, τό τε ἑστὼς 
στάσει ἑστὼς καὶ οὐ ταὐτὸν τῇ στάσει: ὥστε συμ- 
΄ a \ 9 ‘ a "ὦ 3 ‘ 4 oh 
βήσεται αὐτῷ καὶ οὐκέτι ἁπλοῦν μενεῖ." ἐπεὶ καὶ TO 
Ν , 3 ~ 3 , 2 - 
αἴτιον λέγειν οὐ κατηγορεῖν ἐστι συμβεβηκός τι αὐτῷ, 
3 2 - - μι μ id 3 >» « 2 ta Ww > 
ἀλλ᾽ ἡμῖν, ὅτι ἔχομέν τι παρ᾽ αὐτοῦ ἐκείνου ὄντος ἐν 
᾿ς ἈΝ ” cow 
αὑτῷ: δεῖ δὲ μηδὲ τὸ ‘“exetvou”’ μηδὲ “dvros’”® λέγειν 
- é » - i 
ἀκριβῶς λέγοντα, ἀλλ᾽ ἡμᾶς οἷον ἔξωθεν περιθέοντας 
" ε - « é 2 fA / ε A 4 2 - « LY 4 
τὰ αὑτῶν ἑρμηνεύειν ἐθέλειν πάθη ὁτὲ μὲν ἐγγύς, ὁτὲ δὲ 
“- ν 
ἀποπίπτοντας ταῖς περὶ αὐτὸ ἀπορίαις. 
᾿ 3 
4, Tiverar δὲ ἡ ἀπορία μάλιστα, ὅτι μηδὲ κατ 
ὯΝ 
ἐπιστήμην ἡ σύνεσις ἐκείνου μηδὲ κατὰ νόησιν, ὥσπερ 
\ " ol > 1 4 v 2 , 
τὰ ἄλλα νοητά, ἀλλὰ κατὰ παρουσίαν ἐπιστήμης 
, ᾿, Ων ε 4 » κα ᾿ 4 > 
κρείττονα. πάσχει δὲ ἡ ψυχὴ τοῦ ἕν εἶναι τὴν ἀπόστασιν 
" 3 , 3 A μὲ Εἰ 2 fa ye 
καὶ οὐ πάντη ἐστὶν ἕν, ὅταν ἐπιστήμην του λαμβάνῃ: 
i ᾿ εν» ri Ν + 8 / a 
λόγος yap ἡ ἐπιστήμη, πολλὰ δὲ 6 λόγος. παρέρχεται 
+ 4 hay > 2 \ " a a « \ 
οὖν τὸ ὃν εἰς ἀριθμὸν καὶ πλῆθος πεσοῦσα. ὑπὲρ 
3 4 f al a 1 ~ > r - 
ἐπιστήμην τοίνυν δεῖ δραμεῖν καὶ μηδαμῇ ἐκβαίνειν τοῦ 
μι, bd a ΕΣ * ~ a ‘ 2 , 4 
ἕν εἶναι, ἀλλ᾽ ἀποστῆναι δεῖ καὶ ἐπιστήμης καὶ 
2 - 4 \ Μ \ ~ ᾿ - 
ἐπιστητῶν καὶ παντὸς ἄλλου καὶ καλοῦ θεάματος. πᾶν 
1 Heintz: ἀλλὰ τὸ Enn., 


? Dodds: μένει Enn. 
* Page: ὄντως Enn. 
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not in place, not in time,’ but “itself by itself of 
single form’,’ or rather formless, being before all 
form, before movement and before rest; for these 
pertain to being and are what make it many. Why, 
then, if it is not in movement is it not at rest? 
Because each or both of these must necessarily 
pertain to being, and what is at rest is so by rest and 
is not the same as rest; so rest will be incidental to it 
and it will not be the same as rest. For to say that it 
is the cause is not to predicate something incidental 
of it but of us, because we have something from it 
while that One is in itself; but one who speaks 
precisely should not say “that” or “is’’; but we run 
round it outside, in a way, and want to explain our 
own experiences of it, sometimes near it and some- 
times falling away in our perplexities about it. 

4, The perplexity arises especially because our 
awareness of that One is not by way of reasoned 
knowledge or of intellectual perception, as with 
other intelligible things, but by way of a presence 
superior to knowledge. The soul experiences its 
falling away from being one and is not altogether 
one when it has reasoned knowledge of anything; for 
reasoned knowledge is a rational process, and a 
rational process is many. The soul therefore goes 
past the One and falls into number and multiplicity. 
One must therefore run up above knowledge and in 
no way depart from being one, but one must depart 
from knowledge and things known, and from every 
other, even beautiful, object of vision. For every 


1This comes from an established Platonic-Pythagorean 
exegesis of the First Hypothesis of Plato’s Parmenides. 
* Plato Symposium 211B1. 
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yap καλὸν ὕστερον ἐκείνου Kal παρ᾽ ἐκείνου, ὥσπερ πᾶν 
-~ A ΕΣ ε td OX » ‘ . " 3 LS 
φῶς μεθημερινὸν παρ᾽ ἡλίου. διὸ οὐ δὲ ῥητὸν οὐδὲ 
᾽ Fa > ἢ ig ‘ ᾿ ᾿ 
γραπτόν, φησίν, ἀλλὰ λέγομεν καὶ γράφομεν πέμποντες 
εἰς αὐτὸ καὶ ἀνεγείροντες ἐκ τῶν λόγων ἐπὶ τὴν θέαν 
ὥσπερ ὁδὸν δεικνύντες τῷ τι θεάσασθαι βουλομένῳ. 
μέχρι γὰρ τῆς ὁδοῦ καὶ τῆς πορείας ἡ δίδαξις, ἡ δὲ θέα 
αὐτοῦ ἔργον ἤδη τοῦ ἰδεῖν βεβουλημένου. εἰ δὲ μὴ ἦλθέ 
ey ok pe ἬΝ ν ‘ ἘΝ 
τις ἐπὶ τὸ θέαμα, μηδὲ σύνεσιν ἔσχεν ἡ ψυχὴ τῆς ἐκεῖ 
» oh .ν sow 2 ε ~  # ᾿ ᾿ 
ἀγλαΐας μηδὲ ἔπαθε μηδὲ ἔσχεν ἐν ἑαυτῷ οἷον ἐρωτικὸν 


πάθημα ἐκ τοῦ ἰδεῖν ἐραστοῦ ἐν ᾧ ἐρᾷ ἀναπαυσαμένου, 


) SeEduevos! φῶς ἀληθινὸν καὶ πᾶσαν τὴν ψυχὴν 


, 2 ~ 4 \ 2 , ᾽ 
περιφωτίσαν bia τὸ ἐγγυτέρω γεγονέναι, 
ἀναβεβηκέναι δὲ ἔτι ὀπισθοβαρὴς ὑπάρχων, ἃ ἐμπόδια 

“ ᾿ > κα ς 
ἦν τῇ θέᾳ, καὶ οὐ μόνος ἀναβεβηκώς, ἀλλ᾽ ἔχων τὸ 
ΜΝ = ν᾿ , x ΠΙᾺ 
διεῖργον ἀπ᾿ αὐτοῦ, ἢ μήπω εἰς ἕν συναχθείς---οὐ γὰρ 

1 mM > 4 ᾿ - Ν , ta “Ὁ " 
δὴ ἄπεστιν οὐδενὸς ἐκεῖνο καὶ πάντων δέ, ὥστε παρὼν 

- - \ 
μὴ παρεῖναι ἀλλ᾽ ἢ τοῖς δέχεσθαι δυναμένοις καὶ 

, ΓΙ > r ‘ ᾿ » , 
παρεσκευασμένοις, ὥστε ἐναρμόσαι καὶ οἷον ἐφάψασθαι 
καὶ θιγεῖν ὁμοιότητι" καὶ τῇ ἐν αὑτῷ δυνάμει συγγενεῖ 

a κβ58Σ ἃ 2 a o ν © +? “ > » 
τῷ ἀπ᾽ αὐτοῦ ὅταν οὕτως ἔχῃ, ὡς εἶχεν, ὅτε ἦλθεν ἀπ 
αὐτοῦ, ἤδη δύναται ἰδεῖν ὡς πέφυκεν ἐκεῖνος θεατὸς 
4 ? Ly é > \ 5» - > A ἊΝ - LA 2 
elvai—el οὖν μήπω ἐστὶν ἐκεῖ, ἀλλὰ διὰ ταῦτά ἐστιν 
ν “ἡ a0 “ - ᾿ ‘ 4 
ἔξω, ἢ δι᾿ ἔνδειαν τοῦ παιδαγωγοῦντος λόγου καὶ πίστιν 


‘ > “ , a 3 - A - ‘ > oF 
πέρι αὐτου παρέχοόμενου, δι EKELV μὲν αὐτὸν ἐν αἰτίᾳ 


' Kirchhoff: δεξάμενον Enn. 
3, suspic. Harder: περιφωτίσας Enn. 


316 


ON THE GOOD OR THE ONE 


beautiful thing is posterior to that One, and comes 
from it, as all the light of day comes from the sun. 
Therefore, Plato says, “it cannot be spoken or writ- 
ten”,' but we speak and write impelling towards it 
and wakening from reasonings to the vision of it, as 
if showing the way to someone who wants to have a 
view of something. For teaching goes as far as the 
road and the travelling, but the vision is the task of 
someone who has already resolved to see. But if 
someone has not come to the vision, and his soul has 
no awareness of the glory there, and he has not 
experienced and does not have in himself in seeing a 
kind of passionate experience like that of a lover 
resting in the beloved, then, having received the 
true light and illumined his whole soul through 
drawing nearer, but being still held back in the 
ascent by a burden which hinders the vision, and 
having ascended not alone but taking something 
with him which keeps him from the One, or being not 
yet brought together into unity—for that One is not 
absent from any, and absent from all, so that in its 
presence it is not present except to those who are 
able and prepared to receive it, so as to be in accord 
with it and as if grasp it and touch it in their 
likeness; and, by the power in oneself akin to that 
which comes from the One, when someone is as he 
was when he came from him, he is already able to see 
as it is the nature of that God to be seen—if then 
someone is not yet there but is outside because of 
these impediments, or through lack of a reasoning to 
guide him and give him assurance about the One, let 
him blame himself for those hindrances and try to 


' Plato Letter VIL 341C5. 
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, ἢ , ᾿ — , 7 8 
τιθέσθω, Kal πειράσθω ἀποστὰς πάντων μόνος εἶναι, ἃ 
Pn ᾿ ; Ν 
δὲ ἐν τοῖς λόγοις ἀπιστεῖ ἐλλείπων, ὧδε διανοείσθω. 
5. Ὅστις οἴεται τὰ ὄντα τύχη καὶ τῷ αὐτομάτῳ 
διοικεῖσθαι καὶ σωματικαῖς συνέχεσθαι αἰτίαις, οὗτος 
͵ , y% ι ΕΝ ΝΜ ιν κα 
πόρρω ἀπελήλαται καὶ θεοῦ καὶ ἐννοίας ἑνός, καὶ ὁ 
. , 
λόγος ov πρὸς τούτους, ἀλλὰ πρὸς τοὺς ἄλλην φύσιν 
iy te .]᾿Ὶ ; ae ἘΝ Σ 
παρὰ τὰ σώματα τιθεμένους καὶ ἀνιόντας ἐπὶ ψυχήν. 
‘ 4 Q » ’ , - ΄ ΄ 
καὶ δὴ δεῖ τούτους φύσιν ψυχῆς κατανενοηκέναι τά τε 
Ρ ν κ cima YZ ᾿ς 
ἄλλα καὶ ὡς παρὰ νοῦ ἐστι καὶ λόγου παρὰ τούτου 
La > 4 μ᾿ 4 ᾿ - - - 
κοινωνήσασα ἀρετὴν ἴσχει: μετὰ δὲ ταῦτα νοῦν λαβεῖν 
“ " ἢ ν 1 , ι 
ἕτερον τοῦ λογιζομένου καὶ λογιστικοῦ καλουμένου, καὶ 
ι Loe oe , ee ι 
τοὺς λογισμοὺς ἤδη οἷον ἐν διαστάσει καὶ κινήσει, καὶ 
‘ 3 é , , ~ ‘ ΄ > - 
τὰς ἐπιστήμας λόγους ἐν ψυχῇ τὰς τοιαύτας ἐν φανερῷ 
” - - 3 ΟΣ ἊΣ la ‘ - - 
ἤδη γεγονυίας τῷ ἐν τῇ ψυχῇ γεγονέναι τὸν νοῦν τῶν 
> . w ῃ a 204 - > ᾿ a 
ἐπιστημῶν αἴτιον. καὶ νοῦν ἰδόντα οἷον αἰσθητὸν τῷ 
᾿ς i δ 
ἀντιληπτὸν εἶναι ἐπαναβεβηκότα τῇ ψυχῇ καὶ πατέρα 
αὐτῆς ὄντα κόσμον νοητόν, νοῦν ἥσυχον καὶ ἀτρεμῆ 
, , rw eee ee " 
κίνησιν φατέον πάντα ἔχοντα ἐν αὑτῷ καὶ πάντα ὄντα, 
- > ‘ ‘ Φ NI / ” ‘A 
πλῆθος ἀδιάκριτον καὶ αὖ διακεκριμένον. οὔτε yap 
΄ © « ’ cm » ὦ ,ὔ 3 
διακέκριται ὡς οἱ λόγοι οἱ ἤδη καθ᾽ ἕν νοούμενοι, οὔτε 
; ‘ 
συγκέχυται τὰ ἐν αὐτῷ" πρόεισι yap ἕκαστον χωρίς: 
Φ' ‘ 3 - > ΄ ,’ 3 » “ ν 
οἷον καὶ ἐν ταῖς ἐπιστήμαις πάντων ἐν ἀμερεῖ ὄντων 
ὅμως ἐστὶν ἕκαστον χωρὶς αὐτῶν. τοῦτο οὖν τὸ ὁμοῦ 
ς ἫΝ ‘ aa a eee 
πλῆθος, ὁ κόσμος ὁ νοητός, ἔστι μὲν ὃ πρὸς τῷ πρώτῳ, 
318 


ON THE GOOD OR THE ONE 


depart from all things and be alone, but as for what 
he disbelieves because he is deficient in his reason- 
ings, let him consider the following. 

5. Whoever thinks that reality is governed by 
chance and accident and held together by bodily 
causes is far removed from God and from the idea of 
the One, and our discourse is not directed to these 
people but to those who posit another nature besides 
bodies and have gone up as far as soul. Now these 
must come to an understanding of the soul, in other 
ways and especially that it derives from Intellect, 
and that it is by sharing in the rational principle 
which comes from it that it possesses virtue; after 
this they must grasp that there is an Intellect other 
than that which is called reasoning and reckoning, 
and that reasonings are already in a kind of separa- 
tion and motion, and that our bodies of knowledge 
are rational principles in the soul and of a kind 
which have already become manifest there because 
Intellect the cause of knowledges has become pre- 
sent in the soul. And when one has seen Intellect as 
something like an object of sense because it is 
apprehended as transcending the soul and being its 
father, an intelligible universe, one must say that 
Intellect is a quiet and undisturbed movement, hav- 
ing all things in itself and being all things, a multi- 
plicity which is undivided and yet again divided. For 
it is not divided as are the rational principles which 
are already thought one by one, nor are its contents 
confused; for each one proceeds separately; it is as it 
is in our bodies of knowledge, where all the items are 
in a partless whole and yet each of them is separate. 
This multiplicity all together, then, the intelligible 
universe, is what is near to the First, and our 
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Ρ eye ya πὸ ἢ ᾿ P ἢ 
καί φησιν αὐτὸ ὁ λόγος ἐξανάγκης εἶναι, εἴπερ τις καὶ 
ψυχὴν εἶναι, τοῦτο δὲ κυριώτερον ψυχῆς" οὐ μέντοι 


“- μὲ ΠῚ + Ὁ - ε - mh " κα ἣν ἃ 
πρώτον, OTL μὴ ἐν μηδὲ ἁπλοῦν" ἁπλοῦν δὲ τὸ ἐν και ἢ 


- 4 -~ - 
πάντων ἀρχή. τὸ δὴ πρὸ τοῦ ἐν τοῖς οὖσι τιμιωτάτου, 


" a \ a a 4 τ , > 
εἴπερ δεῖ τι πρὸ νοῦ εἶναι ἕν μὲν εἶναι BovAojévov, οὐκ 
" 1 ε - a Lil x 7 ‘eed ’ ε 
ὄντος δὲ ἕν, ἐνοειδοῦς δέ, ὅτι αὐτῷ μηδὲ ἐσκέδασται ὁ 

a ose (ἢ ¢.,  ® , , ἝΝ 
νοῦς, ἀλλὰ σύνεστιν ἑαυτῷ ὄντως οὐ διαρτήσας ἑαυτὸν 

ἂν ᾿ νι er 2 . , “ἢ ἃ 
τῷ πλησίον μετὰ τὸ ἕν εἶναι, ἀποστῆναι δέ πως τοῦ ἑνὸς 

, Ὶ 4 ‘ ‘ - a τ ‘ W 
τολμήσας---τὸ δὴ πρὸ τούτου θαῦμα τοῦ ἕν, ὃ μὴ ov 
2 oe 4 4 »“ 3." νν TN 4 
ἐστιν, iva μὴ καὶ ἐνταῦθα κατ᾽ ἄλλου τὸ ἕν, ᾧ ὄνομα μὲν 

ayy 204 ᾿ P Leer ge 
κατὰ ἀλήθειαν οὐδὲν προσῆκον, εἴπερ δὲ δεῖ ὀνομάσαι, 

». «ἅ 4 ’ ’ « ν : “ 
κοινῶς ἂν λεχθὲν προσηκόντως ἕν, οὐχ ὡς ἄλλο, εἶτα ἕν, 

aN E 1a ‘ 4 
χαλεπὸν μὲν γνωσθῆναι διὰ τοῦτο, γιγνωσκόμενον δὲ 
~ ~ 2 3 3 » é “ > ‘ ΔΙ ΝΗ Ls 
μᾶλλον τῷ ἀπ᾽ αὐτοῦ γεννήματι, τῇ οὐσίᾳ---καὶ ayer εἰς 

3 i - 4 ~ “ 
οὐσίαν νοῦς----καὶ αὐτοῦ ἡ φύσις τοιαύτη, ὡς πηγὴν τῶν 
" ἡ ῷ a 
ἀρίστων εἶναι καὶ δύναμιν γεννῶσαν τὰ ὄντα μένουσαν 
κὸν ἄς φὰς ες τῶν eee , 263 ἂν, an A 
ἐν ἑαυτῇ Kai οὐκ ἐλαττουμένην οὐδὲ ἐν τοῖς γινομένοις 
νι ἀπ ἃ ν sa “ἊΨ 4 
ὑπ᾽ αὐτῆς οὖσαν. 6 τι καὶ πρὸ τούτων, ὀνομάζομεν ἕν 
ΜΡ - A ayy at a we » 
ἐξανάγκης τῷ σημαίνειν ἀλλήλοις αὐτὴν τῷ ὀνόματι εἰς 
ἔννοιαν ἀμέριστον ἄγοντες καὶ τὴν ψυχὴν ἑνοῦν 


θέλοντες, οὐχ οὕτως ἕν λέγοντες καὶ ἀμερές, ὡς σημεῖον 


' Normally, in this treatise as elsewhere in the Enneads, 
intellect does not “lead to” substance: the two are 
identical. Perhaps Plotinus means that it is intellect in us 
that leads us to substance, and inserts this parenthesis to 


320 


ON THE GOOD OR THE ONE 


argument says that it must necessarily exist, if one 
says that the soul exists, and that it must be of 
higher authority than soul; it is not, however, the 
First, because it is not one nor simple; but the One is 
simple and the principle of all things. Now that 
which is prior to what is most honourable among 
real beings, given that there must be something 
before Intellect which wants to be one but is not one, 
but in unitary form, because Intellect is not disper- 
sed in itself but is in reality all together with itself 
and its nearness after the One has kept it from 
dividing itself, though it did somehow dare to stand 
away from the One—that which is before this In- 
tellect, this marvel of the One, which is not existent, 
so that ‘one’ may not here also have to be pre- 
dicated of something else, which in truth has no 
fitting name, but if we must give it a name, “one” 
would be an appropriate ordinary way of speaking of 
it, not in the sense of something else and then one; 
this is difficult to know for this reason, but can be 
better known from its product, substance—and it is 
intellect which leads to substance'—and its nature 
is of such a kind that it is the source of the best and 
the power which generates the real beings, abiding 
in itself and not being diminished and not being one 
of the things which it brought into being. Whatever 
is even before these, we give the name of “One” to by 
necessity, to indicate its nature to one another, 
bringing ourselves by the name to an indivisible idea 
and wanting to unify our souls; we do not when we 


remind his readers, in the middle of his account of the 
supra-intellectual way to the One, that this can only begin 
when the intellectual way has reached its goal. 
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” , if 4 x Ca a =» 9 ᾷ ἃ καὶ 
ἢ μονάδα λέγομεν" ' τὸ γὰρ οὕτως ἕν ποσοῦ ἀρχαΐ, ὃ οὐκ 
4 - 4 ra 3 , 7 “- ι ΕἸ f 

ἂν ὑπέστη μὴ προσούσης οὐσίας καὶ TOU πρὸ οὐσίας" 


oA - if 4 o ἢ * x - 
οὔκουν δεῖ ἐνταῦθα βάλλειν τὴν διάνοιαν: ἀλλὰ ταῦτα 


- ἃ , Φν Κ᾽ , 2 2 , nok “ 4 a“ 
ὁμοίως GleL EXELVOLS EV ἀναλογίαις τῳ ἁπλῷ καὶ Τῇ 


φυγῇ τοῦ πλήθους καὶ τοῦ μερισμοῦ. 
6. Πῶς οὖν λέγομεν ἕν, καὶ πῶς τῇ νοήσει 
: Be, Ἃ , ; A hd ἢ \ 
ἐφαρμοστέον; ἢ πλεόνως τιθέμενον ἕν ἢ ὡς μονὰς Kal 
7 ey 2 Μ 4 4 , ς " 
σημεῖον ἐνίζεται. ἐνταῦθα μὲν γὰρ μέγεθος ἡ ψυχὴ 
- - n~ Ed # 
ἀφελοῦσα καὶ ἀριθμοῦ πλῆθος καταλήγει ets τὸ 
' ν 3 fl ἡ > ne > hoa κα 
σμικρότατον Kal ἐπερείδεταί τινι ἀμερεῖ μέν, ἀλλὰ ὃ ἦν 
> - avo 2 NN \ " ΝΜ 3 " " 
ἐν μεριστῷ καὶ ὃ ἐστιν ἐν ἄλλῳ" τὸ δὲ οὔτε ἐν ἄλλῳ οὔτε 
a“ ἢ A / 
ἐν μεριστῷ οὔτε οὕτως ἀμερές, ὡς TO μικρότατον' 
ἐφ A ς , 2 a > x / “ 
μέγιστον γὰρ ἁπάντων οὐ μεγέθει, ἀλλὰ δυνάμει, ὥστε 
ν 4 » / , 2 ‘ Ν ‘ 2 Ly 4 oM 
καὶ τὸ ἀμέγεθες δυνάμει' ἐπεὶ καὶ τὰ μετ᾽ αὐτὸ ὄντα 
" oy ee ae κῶς καὶ 
ταῖς δυνάμεσιν ἀμέριστα καὶ ἀμερῆ, ov τοῖς ὄγκοις. 
, Ὶ yo > 4 > - 2 ta "ἢ - 
ληπτέον δὲ καὶ ἄπειρον αὐτὸν οὐ τῷ ἀδιεξιτήτῳ ἢ τοῦ 
ta “ ” 2 ~ iAA 4 . 3 λ fd i 
μεγέθους ἢ τοῦ ἀριθμοῦ, ἀλλὰ τῷ ἀπεριλήπτῳ τῆς 
é Ὁ uw - w f 
δυνάμεως. ὅταν yap ἂν αὐτὸν νοήσῃς οἷον ἢ νοῦν ἡ θεόν, 
3 3 Ey LY eo ? \ εἝο ¢ al if ‘ 
πλέον ἐστί καὶ αὖ ὅταν αὐτὸν ἐνίσῃς τῇ διανοίᾳ, Kal 
a - , ΕΣ ᾿ ~~ 2 ay > \ Ω ,ἷ 3 
ἐνταῦθα πλέον ἐστὶν ἢ ὅσον “ὁ av αὐτὸν ἐφαντάσθης εἰς 
a a“ 4 - i 
τὸ ἐνικώτερον τῆς σῆς νοήσεως εἶναι" ἐφ᾽ ἑαυτοῦ γάρ 
2 ? 4 > - f a ? β Oa Ww 
ἐστιν οὐδενὸς αὐτῷ συμβεβηκότος. τῷ αὐτάρκει δ᾽ av 
' Harder: λέγοντες Enn. 
? Gollwitzer: θεὸν Enn. 


This is, perhaps, the clearest explanation in the 
Enneads of the way in which Plotinus intends his use of the 
terms “one” and “infinite” as applied to the First Principle 
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call it one and indivisible mean it in the sense of a 
point or a unit; for what are one in this way are 
principles of quantity, which could not have come to 
exist unless substance and that before substance had 
preceded it; so that is not where one should direct 
one’s thought; but all the same these correspond to 
those higher things in their simplicity and avoid- 
ance of multiplicity and partition. 

6. In what sense, then, do we call it one, and how 
are we to fit it into our thought? “One”? must be 
understood in a larger sense than that in which a 
unity and a point are unified. For there the soul 
takes away size and multiplicity of number and 
comes to a stop at the smallest and rests its thought 
on something which is partless but was in something 
divisible and is in something else; but what is not in 
something else or in the divisible is not partless 
either in the same way as the smallest; for it is the 
greatest of all things, not in size but in power, so that 
its sizelessness also is a matter of power; since the 
things after it also are indivisible and undivided in 
their powers, not in their bulks. And it must be 
understood as infinite not because its size and num- 
ber cannot be measured or counted but because its 
power cannot be comprehended.’ For when you 
think of him as Intellect or God, he is more; and 
when you unify him in your thought, here also the 
degree of unity by which he transcends your thought 
is more than you imagined it to be; for he is by 
himself without any incidental attributes. But some- 
one could also think of his oneness in terms of self- 


to be taken: they are to point beyond any comprehensible 
unit or unboundedness. 
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‘ \ ΠῚ > - 2 i εἰ a” ‘ ‘ 
τις καὶ τὸ ἕν αὐτοῦ ἐνθυμηθείη.' δεῖ μὲν yap 
« fe * Qe 8 \ 3 , ‘ 
ἱκανώτατον (ὃν) ὁ ἁπάντων Kal αὐταρκέστατον, καὶ 
3 / > - δὲ ‘ ‘ A 4a 3 3 ᾿ Ἀ 
ἀνενδεέστατον εἶναι: πᾶν δὲ πολὺ καὶ [μὴ ἕν] 3 ἐνδεὲς μὴ 
ἕν ἐκ πολλῶν γενόμενον. δεῖται οὖν αὐτοῦ ἡ οὐσία ἕν 
5 \ " » a ε ΡῚ sy ΄ » ᾿ " 
εἶναι. τὸ δὲ οὐ δεῖται ἑαυτοῦ: αὐτὸ γάρ ἐστι. καὶ μὴν 

a ; pin, fe 9 ae! 
πολλὰ ov τοσούτων δεῖται, ὅσα ἔστι, καὶ ἕκαστον τῶν ἐν 
2 -. ‘ 7 " Bal ‘ 7 2 a¢ - 2 \ - 
αὐτῷ μετὰ τῶν ἄλλων ὃν καὶ οὐκ ἐφ᾽ ἑαυτοῦ, ἐνδεὲς τῶν 
Ww * / ν᾿ 2 a ‘ ‘ ‘ Lid A 
ἄλλων ὑπάρχον, καὶ καθ᾽ ἕν καὶ κατὰ τὸ ὅλον τὸ 
ἃς > ᾿ ᾿ a 
τοιοῦτον ἐνδεὲς παρέχεται. εἴπερ οὖν δεῖ τι 
αὐταρκέστατον εἶναι, τὸ ἕν εἶναι δεῖ τοιοῦτον ὃν μόνον, 
[ ᾽ x iA ͵ ,ν > \ + . ὦ 
οἷον μήτε πρὸς αὑτὸ μήτε πρὸς ἄλλο ἐνδεὲς εἶναι. οὐ γάρ 
τι ζητεῖ, ἵνα ἧ, οὐδ᾽ ἵνα εὖ ἦ, οὐδὲ ἵνα ἐκεῖ ἱδρυθῇ. τοῖς 

\ ‘ ” Ww ” 2 >» ” “΄» 4 
μὲν yap ἄλλοις αἴτιον ὃν ov παρ᾽ ἄλλων ἔχει 6 ἐστι, τό 
- ," ” > _m Mm > Ξ “ > \ 
τε εὖ τί av εἴη αὐτῷ ἔξω αὐτοῦ; ὥστε οὐ κατὰ 
\ 2 ~ Ἁ Lg ΕΣ ν A > ΄ > 7 
συμβεβηκὸς αὐτῷ τὸ εὖ' αὐτὸ yap ἐστι. τόπος τε οὐδεὶς 
αὐτῷ: οὐ γὰρ δεῖται ἱδρύσεως ὥσπερ αὑτὸ φέρειν οὐ 
Ὁ: οὐ γὰρ ρύσεως ὥσπερ p 
ν ‘ 
δυνάμενον, τό τε ἱδρυθησόμενον ἄψυχον καὶ ὄγκος 
πίπτων, ἐὰν μήπω ἱδρυθῇ. ἵδρυται δὲ καὶ τὰ ἄλλα διὰ 
~ 2 ΠῚ © f a ‘ “ 7 “ 2 r 
τοῦτον, δι᾿ ὃν ὑπέστη ἅμα Kal ἔσχεν εἰς dv ἐτάχθη 
, 3 A ‘ ‘ ‘ / a 3 1 4 3 
τόπον" ἐνδεὲς δὲ καὶ τὸ τόπον ζητοῦν. ἀρχὴ δὲ οὐκ 
> 4 ~ 2 2 , ς ? © Vs 2 \ ΕΣ 4 
ἐνδεὲς τῶν μετ᾽ αὐτό" ἡ δ᾽ ἁπάντων ἀρχὴ avevdees 
ε , a 4 3 , > ὔ > - > ta ? + 
ἁπάντων. 6 τι γὰρ ἐνδεές, ἐφιέμενον ἀρχῆς ἐνδεές- εἰ δὲ 
ya 2 ΄ EN ᾿ ᾿ +, > “ 
τὸ ἕν ἐνδεές του, ζητεῖ δηλονότι τὸ μὴ εἶναι ἕν: ὥστε 
ase i x ᾿ς ἘΣ Ae MP 
ἐνδεὲς ἔσται τοῦ φθεροῦντος: πᾶν δὲ ὃ ἂν λέγηται 
» φ a Η͂ a ’ to? > ’ “ - 
ἐνδεές, τοῦ εὖ καὶ τοῦ σῴζοντός ἐστιν ἐνδεές. ὥστε τῷ 
1 Gollwitzer: ἕν οὐ μὴ θείη Enn. 


? Harder. 
3. del. Puelma. 


324 


ON THE GOOD OR THE ONE 


sufficiency. For since he is the most sufficient and 
independent of all things, he must also be the most 
without need; but everything which is many is also 
in need unless it becomes one from many. Therefore 
its substance needs to be one. But the One does not 
need itself: for it is itself. Certainly anything which 
is many needs all the things which it is, and each of 
the things in it, since it is with the others and not by 
itself, and exists in need of the others, makes a thing 
like this needy both in each single part and as a 
whole. Given, then, that there must be something 
supremely self-sufficient, it must be the One, which 
is the only thing of such a kind as not to be in need 
either in relation to itself or to anything else. For it 
does not seek anything for its being or for its well- 
being, or its establishment in its place. For since it is 
the cause of the others it does not have from the 
others what it is, and what could its well-being be 
outside itself? So its well-being is not incidental to 
it: for it is itself. And it has no place: for it needs no 
establishment as if unable to support itself; and that 
which has to be established is soulless and a mass 
which falls if it is not yet established. And the other 
things are established through him, through whom 
they at once exist and have the place to which they 
are assigned; but that which is looking for its place 
is in need. But a principle is not in need of the things 
which come after it, and the principle of all things 
needs none of them. For whatever is in need is in 
need as striving towards its principle; but if the One 
is in need of anything, it is obviously seeking not to 
be one; so it will be in need of its destroyer; but 
everything which is said to be in need is in need of its 
well-being and its preserver. So that there is nothing 
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; , ΡΝ 
ἑνὶ οὐδὲν ἀγαθόν ἐστιν: οὐδὲ βούλησις τοίνυν οὐδενός" 
ΝΕ ἃ ar "να νὰ See se: ia 
ἀλλ᾽ ἔστιν ὑπεράγαθον καὶ αὐτὸ οὐχ ἑαυτῷ, τοῖς δὲ 
: 5 ᾽ sn 
ἄλλοις ἀγαθόν, εἴ τι αὐτοῦ δύναται μεταλαμβάνειν. οὐδὲ 
ἐκ ἃ ΠΩ Ν 
νόησις, ἵνα μὴ ἑτερότης. οὐδὲ κίνησις" πρὸ γὰρ 
΄ ‘ ‘ ta ς ΄ 
κινήσεως καὶ πρὸ νοήσεως. τί γὰρ καὶ νοήσει; ἑαυτόν; 
> “~ εἶ ΄ 
πρὸ νοήσεως τοίνυν ἀγνοῶν ἔσται, καὶ νοήσεως 
a : . ‘ a oe tod 
δεήσεται, ἵνα γνῷ ἑαυτὸν ὁ αὐτάρκης ἑαυτῷ. ov τοίνυν, 
Η ᾿ς καὶ {82a 
ὅτι μὴ γινώσκει μηδὲ νοεῖ ἑαυτόν, ἄγνοια περὶ αὐτὸν 
, Μ᾿ 
ἔσται: ἡ γὰρ ἄγνοια ἑτέρου ὄντος γίγνεται, ὅταν 
~ IND! ’ ΕΣ ,ὔ 
θάτερον ἀγνοῇ θάτερον: τὸ δὲ μόνον οὔτε γιγνώσκει, 
᾿ 5 - κα ἈΝ Bim 
οὔτε τι ἔχει ὃ ἀγνοεῖ, ἕν δὲ ὃν συνὸν αὐτῷ οὐ δεῖται 
Ἀ : bin BS : 
νοήσεως ἑαυτοῦ. ἐπεὶ οὐδὲ τὸ συνεῖναι δεῖ προσάπτειν, 
" - 4 μὲ > ‘ ‘ % = ‘ Ν “ 1 
ἵνα τηρῇς τὸ ἕν, ἀλλὰ καὶ τὸ νοεῖν καὶ τὸ συνεῖναι 
> ~ a = ψ' ‘ - ἀλλ ν 3 \ ©. 
ἀφαιρεῖν καὶ ἑαυτοῦ νόησιν Kal τῶν ἄλλων: οὐ γὰρ κατὰ 
4 - -“ ta ἂν , Ἰλλὰ ἀλλ ‘ ‘ 
τὸν νοοῦντα δεῖ τάττειν αὐτόν, ἀλλὰ μᾶλλον κατὰ τὴν 


5 Be Ν ‘ 
νόησιν. νόησις δὲ οὐ νοεῖ, ἀλλ᾽ αἰτία τοῦ νοεῖν ἄλλῳ" τὸ 


a a 4 Ἀ éf Ww 
55 δὲ αἴτιον ov ταὐτὸν τῷ αἰτιατῷ. τὸ δὲ πάντων αἴτιον 


᾿ , 
οὐδέν ἐστιν ἐκείνων. οὐ τοίνυν οὐδὲ ἀγαθὸν λεκτέον 
- A - ‘ om 
τοῦτο, ὃ παρέχει, ἀλλὰ ἄλλως τἀγαθὸν ὑπὲρ τὰ ἄλλα 

> / 
ἀγαθά. 
: md 
7. Ei δ᾽ ὅτι μηδὲν τούτων ἐστίν, ἀοριστεῖς τῇ 
“- a a. 2 a v - 
γνώμῃ, στῆσον σαυτὸν εἰς ταῦτα, καὶ ἀπὸ τούτων Fed 
»" j 2 4 4, / 
θεῶ δὲ μὴ ἔξω ῥίπτων τὴν διάνοιαν. ov yap κεῖταί που 
Ὁ μ Μ , ‘ 
ἐρημῶσαν αὑτοῦ τὰ ἄλλα, ἀλλ᾽ ἔστι τῷ δυναμένῳ θιγεῖν 
a ΝΩ / “ > 3 a > , 2 ὃ αὐ 
ἀεὶ" παρόν, τῷ δ᾽ ἀδυνατοῦντι οὐ πάρεστιν. ὥσπερ δὲ 
$0 ak + y κα i ae 
ἐπὶ τῶν ἄλλων οὐκ ἔστι τι νοεῖν ἄλλο νοοῦντα καὶ πρὸς 


? Preller: συνιέναι Enn. 
2 suspic. Harder, approb. Puelma: ἐκεῖ Enn. 
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good for the One; so then it does not wish for 
anything; but it transcends good, and is good not for 
itself but for the others, if anything is able to partici- 
pate in it. And it does not think, because there is no 
otherness; and it does not move: for it is before 
movement and before thought. For what will he be 
able to think? Himself? Then before his thinking he 
will be ignorant, and will need thinking in order to 
know himself, he who suffices for himself. There is, 
then, no ignorance about him because he does not 
know or think himself; for ignorance is of what is 
other, when one thing is ignorant of another; but the 
One alone does not know and has nothing of which it 
is ignorant, but being one and in union with itself 
does not need thought of itself. For in order to keep 
to the one you should not add the “in union”, but 
take away thinking and being in union and thought 
of itself and of the others; for we must not put him on 
the level of the thinker, but rather on that of the 
thought. But thought does not think, but is a cause 
of thought to another; and the cause is not the same 
as what is caused. But the cause of all things is none 
of them. So we must not even call this One good, the 
good which he gives, but the Good in another way 
beyond all goods. 

7. But if because it is none of these things you 
become indefinite in your thought of it, stand fast on 
these and contemplate it from these. But contem- 
plate it without casting your thought outwards. For 
it does not lie somewhere leaving the other things 
empty of it, but is always present to anyone who is 
able to touch it, but is not present to the one who is 
unable. But, just as with other things it is not 
possible to think anything when one is thinking 
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ἄλλῳ ὄντα, ἀλλὰ δεῖ μηδὲν προσάπτειν τῷ νοουμένῳ, 
τ κ᾿ 3 ἢ Ἂς i [ἡ - yo - ae 
iv’ ἢ αὐτὸ τὸ νοούμενον, οὕτω δεῖ καὶ ἐνταῦθα εἰδέναι, 
ὡς οὐκ ἔστιν ἄλλου ἔχοντα ἐν τῇ ψυχῇ τύπον ἐκεῖνο 
- ~ a aoe Φ ue 
νοῆσαι ἐνεργοῦντος τοῦ τύπου, οὐδ᾽ αὖ ἄλλοις 
7 Ἂ 
κατειλημμένην τήν ψυχὴν καὶ κατεχομένην τυπωθῆναι 
~ ~ 4 - « 
τῷ τοῦ ἐναντίου τύπῳ, ἀλλ᾽ ὥσπερ περὶ τῆς ὕλης 
i. 1 
λέγεται, ὡς ἄρα ἄποιον εἶναι δεῖ πάντων, εἰ μέλλει 
δέχεσθαι τοὺς πάντων τύπους, οὕτω καὶ πολὺ μᾶλλον 
8 a ‘ 1 f > f 4 2 fa 
ἀνείδεον τὴν ψυχὴν γίνεσθαι, εἰ μέλλει μηδὲν ἐμπόδιον 
2 4 w ᾿ é ἮΝ 3, α 
ἐγκαθήμενον ἔσεσθαι πρὸς πλήρωσιν καὶ ἔλλαμψιν αὐτῇ 
i " : 4 , a on 
τῆς φύσεως τῆς πρώτης. εἰ δὲ τοῦτο, πάντων τῶν ἔξω 
a “ ᾿ ᾿ We ͵ \ 
ἀφεμένην δεῖ ἐπιστραφῆναι πρὸς τὸ εἴσω πάντη, μὴ 
“- ‘ - 
πρός τι τῶν ἔξω κεκλίσθαι, ἀλλὰ ἀγνοήσαντα Ta πᾶντα 
- a“ 7 - wi 
καὶ πρὸ τοῦ μὲν τῇ aicOynoes,' τότε δὲ καὶ τοῖς εἴδεσιν, 
ἀγνοήσαντα δὲ καὶ αὐτὸν ἐν τῇ θέᾳ ἐκείνου γενέσθαι, 
> ᾿ , “ « - - ς f 
κἀκείνῳ συγγενόμενον καὶ ἱκανῶς οἷον ὁμιλήσαντα 
a > wt > , 3. N A > “- 
ἥκειν ἀγγέλλοντα, εἰ δύναιτο, καὶ ἄλλῳ τὴν ἐκεῖ 
“ ΝΜ + / f 
συνουσίαν: οἷαν ἴσως καὶ Μίνως ποιούμενος 
2 4 “- A \ 2 f θ > 
daptaTtHs τοῦ ios ἐφημίσθη εἶναι, ἧς 
ν ᾿ ra a ἢ nm “- 
μεμνημένος εἴδωλα αὐτῆς τοὺς νόμους ἐτίθει τῇ τοῦ 
ol bal " ᾿ 
θείου ἐπαφῇ εἰς νόμων πληρούμενος θέσιν. ἢ καὶ τὰ 
4‘ > n” ε “- , 2 19 24) ἐλ f 
πολιτικὰ οὐκ ἀξια αὐτοῦ νομίσας ἀεὶ" ἐθέλει μένειν 
- i he ‘ 
ἄνω, ὅπερ καὶ τῷ πολὺ ἰδόντι γένοιτο ἂν πάθημα. 


! Page: διαθέσει Enn. 
2 van Winden: νομίσασα ef Enn. 


1 A summary paraphrase of Plato Timaeus 50D-E. 

2 The quotation is from Odyssey 19. 178-9. But Plotinus 
may have taken it from the account of Minos in the pseudo- 
Platonic dialogue of that title (Minos 318E-320D) which he 
is using here. 
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something else and has one’s mind on something 
else, but one must add nothing to what is being 
thought about, that it may really be it which is being 
thought about, so here one must know that it is not 
possible when one has the impression of something 
else in one’s soul to think that One while the im- 
pression is acting, and that the soul when it is taken 
up with and possessed by other things cannot take 
the impression of the opposite; but just as it is said of 
matter that it must be free from all qualities if it is 
going to receive the impressions of all things,! so 
much more must the soul be without form if there is 
going to be no obstacle settled in it to its fulfilment 
and illumination by the first nature. But if this is so, 
the soul must let go of all outward things and turn 
altogether to what is within, and not be inclined to 
any outward thing, but ignoring all things (as it did 
formerly in sense-perception, but then in the realm 
of Forms), and even ignoring itself, come to be in 
contemplation of that One, and having been in its 
company and had, so to put it, sufficient converse 
with it, come and announce, if it could, to another 
that transcendent union. Perhaps also it was 
because Minos attained this kind of union that he 
was said in the story to be “the familiar friend of 
Zeus’’,* and it was in remembering this that he laid 
down laws in its image, being filled full of lawgiving 
by the divine touch. Or, also, he may think civic 
matters unworthy of him and want to remain always 
above; this is liable to happen to one who has seen 
much. Plato says the One is not outside anything,® 


3 Plato Parmenides 1a8E4. 
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οὐδενός φησίν ἐστιν ἔξω, ἀλλὰ πᾶσι σύνεστιν 
οὐκ εἰδόσι. φεύγουσι γὰρ αὐτοὶ αὐτοῦ ἔξω, μᾶλλον δὲ 
αὑτῶν ἔξω. οὐ δύνανται οὖν ἑλεῖν ὃν πεφεύγασιν, οὐδ᾽ 

a ἯΙ », Pan ae 
αὑτοὺς ἀπολωλεκότες ἄλλον ζητεῖν, οὐδέ ye παῖς αὑτοῦ 
ὧν, ἃ " P ind ι , Σ et 
ἔξω ἐν μανίᾳ γεγενημένος εἰδήσει τὸν πατέρα- ὁ δὲ 

Σ α΄ αὶ κδ ΕΒ 
μαβὼν ἑαυτὸν εἰδήσει καὶ ὁπόθεν. 

8. Εἴ τις οὖν ψυχὴ οἷδεν ἑαυτὴν τὸν ἄλλον χρόνον, 

ἢ δι ἃ". ρῶς αἰ δι, SAGs τὰ ἐς 
καὶ oldev ὅτι ἡ κίνησις αὐτῆς οὐκ εὐθεῖα, ἀλλ᾽ ἢ ὅταν 
κλάσιν λάβῃ, ἡ δὲ κατὰ φύσιν κίνησις οἷα ἡ ἐν κύκλῳ 

, "ὡ 54,8 © ug wks ὦ sp 
περί τι οὐκ ἔξω, ἀλλὰ περὶ κέντρον, τὸ δὲ κέντρον ad 
e% oF P ἜΝ re δ 5 ‘ 
οὗ ὁ κύκλος, κινήσεται περὶ τοῦτο, ἀφ᾽ οὗ ἐστι, Kal 
τούτου ἀναρτήσεται συμφέρουσα ἑαυτὴν πρὸς τὸ 

ΕΣ f 4 Lies - 4 ta la ‘ « - » , 
αὐτό, πρὸς ὃ ἐχρῆν μὲν πάσας, φέρονται δὲ αἱ θεῶν ἀεί' 

‘ “ / td ’ 4 ‘ \ > z. 
πρὸς ὃ φερόμεναι θεοί εἰσι. θεὸς yap τὸ ἐκείνῳ 

, ‘ \ , ᾿ / Ww © 
συνημμένον, τὸ δὲ πόρρω ἀφιστάμενον ἄνθρωπος ὁ 
A ‘ , ‘ 7 “ ? ta a” / 
πολὺς καὶ θηρίον. τὸ οὖν τῆς ψυχῆς οἷον κέντρον τοῦτό 
> ‘ , yw ° 7 3 cay ΄ 
ἐστι τὸ ζητούμενον; ἢ ἄλλο τι δεῖ νομίσαι, εἰς ὃ πάντα 
οἷον κέντρα συμπίπτει; καὶ ὅτι ἀναλογίᾳ τὸ κέντρον 

- -“ ’ » ‘ ‘ Ma ¢ ε 4 ε A 
τοῦδε τοῦ κύκλου; οὐδὲ yap οὕτω κύκλος ἡ ψυχὴ ὡς TO 

ἃ aie iets ἃ phe Sy bree ce Wa. sl 
σχῆμα, ἀλλ᾽ ὅτι ἐν αὐτῇ καὶ περὶ αὐτὴν ἡ ἀρχαίᾳ 

' Kirchhoff: τοῦτο Enn. 

'The phrase “the ancient nature” of the soul occurs in 
Plato at Symposium 192E9 (Aristophanes’ story), Republic 
X 611D2 (the simile of the sea-god Glaucus) and Timaeus 
90D5 (in the context of the education of the soul). In all 
these places it means the true original nature of soul. 
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but is in company with all without their knowing. 
For they run away outside it, or rather outside 
themselves. They cannot then catch the one they 
have run away from, nor seek for another when they 
have lost themselves. A child, certainly, who is 
outside himself in madness will not know his father: 
but he who has learnt to know himself will know 
from whence he comes. 

8. If then a soul knows itself for the rest of the 
time, and knows that its movement is not in a 
straight line, except when there is a kind of break in 
it, but its natural movement is, as it were, in a circle 
around something, something not outside but a 
centre, and the centre is that from which the circle 
derives, then it will move around this from which it 
is and will depend on this, bringing itself into accord 
with that which all souls ought to, and the souls of 
the gods always do; and it is by bringing themselves 
into accord with it that they are gods. For a god is 
what is linked to that centre, but that which stands 
far from it is a multiple human being or a beast. Is 
then this, as it were, centre of the soul what we are 
looking for? Or should we think it is something else 
in which all such centres coincide? And that the 
centre of the circle here below is only like it analogi- 
cally? For the soul is not a circle in the same way as 
a geometrical figure, but because there is in it and 
around it the ancient nature,’ and because it comes 


Plotinus uses it again in this sense at VI. 5. 1. 16 and this 
must be its meaning here. Harder gives a different 
explanation of the passage based on the interpretation of 
“the ancient nature” as matter in I. 8. 7. 6. See his note ad 
loc. 
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vos ᾿ Le 
φύσις, καὶ ὅτι ἀπὸ τοιούτου, Kal ἔτι μᾶλλον καὶ ὅτι 
- La - ’ a ‘ 4 - - ta 

χωρισθεῖσαι ὅλαι. viv δέ, ἐπεὶ μέρος ἡμῶν κατέχεται 
SN ct oe Bin inser, πῆρ οὖ ὃς πόδας ἔνοι ἐν δ 

ὑπὸ τοῦ σώματος, οἷον εἴ τις τοὺς πόδας ἔχοι ἐν ὕδατι, 

- , a @4 A ta ~ 

τῷ δ᾽ ἄλλῳ σώματι ὑπερέχοι, τῷ δὴ μὴ βαπτισθέντι τῷ 

Ld A ‘ 

σώματι ὑπεράραντες, τούτῳ συνάπτομεν κατὰ TO 

fal - ΄ - 

ἑαυτῶν κέντρον Tw οἷον πάντων κέντρῳ, καθάπερ των 

πε μὰ f A 

μεγίστων κύκλων τὰ κέντρα τῷ τῆς σφαΐρας τῆς 

> 8 : 

περιεχούσης κέντρῳ, ἀναπαυόμενοι. εἰ μὲν οὖν 

Ψ fas es se 

σωματικοὶ ἧσαν, ov ψυχικοὶ κύκλοι, τοπικῶς av τῷ 


a a a ΄ 4 
κέντρῳ συνήηπτον καί που κειμένου TOU KEVTpOU πέρι 


ι ΜΝ 
5 αὐτὸ ἂν ἦσαν’ ἐπεὶ δὲ αὐταί τε αἱ ψυχαὶ νοηταΐί, ὑπὲρ 


" ἣ ὯΝ ι A 
νοῦν τε ἐκεῖνο, δυνάμεσιν ἄλλαις, } πέφυκε τὸ νοοῦν 
» / ᾿ 4 
πρὸς TO κατανοούμενον συνάπτειν, οἰητέον THY συναφὴν 
“- - ε i ‘ 
γίνεσθαι καὶ πλεόνως TO νοοῦν παρεῖναι ὁμοιότητι καὶ 
i ae a 
ταὐτότητι Kal συνάπτειν τῷ συγγενεῖ οὐδενὸς 
‘ Ν , é 
διείργοντος. σώμασι μὲν yap σώματα κωλύεται 
» La é ‘ \ 3 , cm 2 
κοινωνεῖν ἀλλήλοις, Ta δὲ ἀσώματα σώμασιν οὐ 
, 2 f Ce 
διείργεται: οὐδ᾽ ἀφέστηκε τοίνυν ἀλλήλων τόπῳ, 
2 ta ‘ +e ΠῚ ᾿ 4“ εςε fa x “ 
ἐτερότητι δὲ καὶ διαφορᾷ" Grav οὖν ἡ ἑτερότης μὴ παρῇ, 
Ld ta | 4,4 a Ψ᾿ - ‘ * Low 
ἀλλήλοις τὰ μὴ ἕτερα πάρεστιν. ἐκεῖνο μὲν οὖν μὴ ἔχον 
eee (Gh 4 w 
ἑτερότητα ἀεὶ πάρεστιν, ἡμεῖς δ᾽ ὅταν μὴ ἔχωμεν: 
f ὴ « ταν (ἦι 
κἀκεῖνο μὲν ἡμῶν οὐκ ἐφίεται, ὥστε περὶ ἡμᾶς εἶναι, 
" - Pr. , " Lj ~ ἘΞ: - ν 3 4 4 
ἡμεῖς δὲ ἐκείνου, ὥστε ἡμεῖς περὶ ἐκεῖνο. καὶ ἀεὶ μὲν 
1 » 2 »Ὄ “ 
περὶ αὐτό, οὐκ ἀεὶ δὲ εἰς αὐτὸ βλέπομεν, ἀλλ᾽ οἷον χορὸς 
c ~ " 1 ᾿ μ᾿ 4 " - , a” 
ἑξῆς ddwv' καίπερ ἔχων περὶ τὸν κορυφαῖον τραπείη av 
εἰς τὸ ἔξω τῆς θέας, ὅταν δὲ ἐπιστρέψῃ, ἄδει τε καλῶς 


1 ἑξῆς ἄδων Puelma: ἐξάδων ἔπη. 
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from an origin of this kind, and because souls are 
wholly separated. But now, since a part of us is held 
by the body, as if someone had his feet in water, but 
the rest of his body was above it, we lift ourselves up 
by the part which is not submerged in the body and 
by this join ourselves at our own centres to some- 
thing like the centre of all things, just as the centres 
of the greatest circles join the centre of the encom- 
passing sphere, and we are at rest. If then our circles 
were bodily, not soul-circles, they would be in touch 
with the centre at a place; the centre would be in 
some place and they would be around it; but since 
the souls themselves belong to the realm of Intellect 
and that One transcends Intellect, we must suppose 
that the contact takes place by other powers, in the 
way in which the thinker is naturally united to the 
thought, and that the thinker is present more com- 
pletely by sameness and otherness and joined to 
what is akin to it with nothing to keep them apart. 
For bodies are hindered from communion with each 
other by bodies, but incorporeal things are not kept 
apart by bodies; nor are they separated in place, but 
by otherness and difference; when therefore there is 
no otherness, the things which are not other are 
present to each other. That One, therefore, since it 
has no otherness is always present, and we are 
present to it when we have no otherness; and the 
One does not desire us, so as to be around us, but we 
desire it, so that we are around it. And we are always 
around it but do not always look to it; it is like a 
choral dance: in the order of its singing the choir 
keeps round its conductor but may sometimes turn 
away, so that he is out of their sight, but when it 
turns back to him it sings beautifully and is truly 
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καὶ ὄντως περὶ αὐτὸν ἔχει, οὕτω Kal ἡμεῖς ἀεὶ μὲν περὶ 
atrév—«al ὅταν μή, λύσις ἡμῖν παντελὴς ἔσται καὶ 
3 if 2 i 2 ev 4 3 3 ψ' > 3 ov 3 
οὐκέτι ἐσόμεθα---οὐκ ἀεὶ δὲ εἰς αὐτόν: ἀλλ᾽ ὅταν εἰς 
> 4 Μτ , - - ἕῳ Ὁ Ψ , 4 = 1 
αὐτὸν ἴδωμεν, τότε ἡμῖν τέλος Kal ἀνάπαυλα Kal τὸ μὴ 
ἀπάδειν χορεύουσιν ὄντως περὶ αὐτὸν χορείαν ἔνθεον. 
9. Ἔν δὲ ταὐτῇ τῃ χορείᾳ καθορᾷ πηγὴν μὲν ζωῆς, 
πηγὴν δὲ νοῦ, ἀρχὴν ὄντος, ἀγαθοῦ αἰτίαν, ῥίζαν ψυχῆς" 
οὐκ ἐκχεομένων ἀπ᾽ αὐτοῦ, εἶτ᾽ ἐκεῖνον ἐλαττούντων' 
2 4 ΝΜ “ἢ \ ” = ‘ f o~ > 
οὐ γὰρ ὄγκος" ἢ φθαρτὰ ἂν ἦν τὰ γεννώμενα. viv ὃ 
wear oo ‘ 
ἐστὶν ἀΐδια, ὅτι ἢ ἀρχὴ αὐτῶν ὡσαύτως μένει οὐ 
a 2 > EA ? a0 ra ‘ 3 - 
μεμερισμένη εἰς αὐτά, ἀλλ᾽ ὅλῃ μένουσα. διὸ κἀκεῖνα 
μένει" οἷον εἰ μένοντος ἡλίου καὶ τὸ φῶς μένοι. οὐ γὰρ 
ἀποτετμήμεθα οὐδὲ χωρίς ἐσμεν, εἰ καὶ παρεμπεσοῦσα 
ε t ra a 
ἡ σώματος φύσις πρὸς αὑτὴν ἡμᾶς εἵλκυσεν, ἀλλ᾽ 
3 ͵ 2 " iN a 
ἐμπνέομεν" καὶ σῳζόμεθα οὐ δόντος, εἶτ᾽ ἀποστάντος 
ἐκείνου, ἀλλ᾽ ἀεὶ χορηγοῦντος ἕως ἂν ἦ ὅπερ ἐστί. 
μᾶλλον μέντοι ἐσμὲν νεύσαντες πρὸς αὐτὸ καὶ τὸ εὖ 
ἐνταῦθα, τὸ (de>? πόρρω εἶναι μόνον καὶ ἧττον εἶναι. 
ἐνταῦθα καὶ ἀναπαύεται ψυχὴ καὶ κακῶν ἔξω εἰς τὸν 
τῶν κακῶν καθαρὸν τύπον ἀναδραμοῦσα: καὶ νοεῖ 
2 - A > ‘ > ayy 4 4 3 - ~ 
ἐνταῦθα, καὶ ἀπαθὴς ἐνταῦθα. καὶ τὸ ἀληθῶς ζῆν 
J “a a“ bid - - 
ἐνταῦθα: τὸ γὰρ νῦν καὶ τὸ ἄνευ θεοῦ ἴχνος ζωῆς ἐκείνην 
i ‘ 1 o . a ~ 
μιμούμενον," τὸ δὲ ἐκεῖ ζῆν ἐνέργεια μὲν vod ἐνέργεια 
δὲ καὶ γεννᾷ θεοὺς ἐν ἡσύχῳ τῇ πρὸς ἐκεῖνο ἐπαφῇ, 
γεννᾷ δὲ κάλλος, γεννᾷ δικαιοσύνην, ἀρετὴν γεννᾷ. 
ταῦτα γὰρ κύει ψυχὴ πληρωθεῖσα θεοῦ, καὶ τοῦτο αὐτῇ 
2 4 ᾿ f > ‘ i “a 3 a Ea ta - ‘ 
ἀρχὴ Kal τέλος" ἀρχὴ μέν, ὅτι ἐκεῖθεν, τέλος δέ, ὅτι τὸ 


' Kirchhoff: ἡ Enn. 

2 Kirchhoff: ἕν πνέομεν Enn. 

? Miller. 

4 Αβ { = Ficinus): μιμουμένου Enn. 
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with him; so we too are always around him—and if 
we were not, we should be totally dissolved and no 
longer exist—but not always turned to him; but 
when we do look to him, then we are at our goal and 
at rest and do not sing out of tune as we truly dance 
our god-inspired dance around him. 

9, And in this dance the soul sees the spring of 
life, the spring of intellect, the principle of being, the 
cause of good, the root of the soul; these are not 
poured out from him with the result that they dimin- 
ish him; for there is no bulk; otherwise the things 
generated from him would be perishable. But as it is 
they are eternal, because their principle remains the 
same, not divided up into them but abiding as a 
whole. So they also abide; just as the light abides if 
the sun abides. For we are not cut off from him or 
separate, even if the nature of body has intruded and 
drawn us to itself, but we breathe and are preserved 
because that Good has not given its gifts and then 
gone away but is always bestowing them as long as it 
is what it is. But we exist more when we turn to him 
and our well-being is there, but being far from him is 
nothing else but existing less. There the soul takes 
its rest and is outside evils because it has run up into 
the place which is clear of evils; and it thinks there, 
and is not passive, and its true life is there; for our 
present life, the life without God, is a trace of life 
imitating that life. But life in that realm is the active 
actuality of Intellect; and the active actuality gene- 
rates gods in quiet contact with that Good, and 
generates beauty, and generates righteousness, and 
generates virtue. It is these the soul conceives when 
filled with God, and this is its beginning and end; its 
beginning because it comes from thence, and its end 
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ἀγαθὸν ἐκεῖ. καὶ ἐκεῖ γενομένη γίγνεται αὐτὴ καὶ ὅπερ 
ἦν: τὸ γὰρ ἐνταῦθα καὶ ἐν τούτοις ἔκπτωσις καὶ φυγὴ 
καὶ πτερορρύησις. δηλοῖ δὲ ὅτι τὸ ἀγαθὸν ἐκεῖ καὶ ὃ 
ἔρως ὁ τῆς ψυχῆς ὁ σύμφυτος, καθὸ καὶ συνέζευκται 
Ἔρως ταῖς Ψυχαῖς καὶ ἐν γραφαῖς καὶ ἐν μύθοις. ἐπεὶ 
γὰρ ἕτερον θεοῦ ἐκείνη, ἐξ ἐκείνου δέ, ἐρᾷ αὐτοῦ 
ἐξανάγκης. καὶ οὖσα ἐκεῖ τὸν οὐράνιον Ἔρωτα ἔχει, 
ἐνταῦθα δὲ πάνδημος γίγνεται: καὶ γάρ ἐστιν ἐκεῖ 
᾿Αφροδίτη οὐρανία, ἐνταῦθα δὲ γίγνεται πάνδημος οἷον 
ἑταιρισθεῖσα. καὶ ἔστι πᾶσα ψυχὴ ᾿Αφροδίτη: καὶ 
τοῦτο αἰνίττεται καὶ τὰ τῆς ᾿Αφροδίτης γενέθλια καὶ ὁ 
Ἔρως ὁ μετ᾽ αὐτῆς γενόμενος. ἐρᾷ οὖν κατὰ φύσιν 
ἔχουσα ψυχὴ θεοῦ ἑνωθῆναι θέλουσα, ὥσπερ παρθένος 
καλοῦ πατρὸς καλὸν ἔρωτα. ὅταν δὲ εἰς γένεσιν 
ἐλθοῦσα οἷον μνηστείαις ἀπατηθῇ, ἄλλον ἀλλαξαμένη 
θνητὸν ἔρωτα ἐρημίᾳ πατρὸς ὑβρίζεται: μισήσασα δὲ 
πάλιν τὰς ἐνταῦθα ὕβρεις ἁγνεύσασα τῶν τῇδε πρὸς τὸν 
πατέρα αὖθις στελλομένη εὐπαθεῖ. καὶ οἷς μὲν 
ἄγνωστόν ἐστι τὸ πάθημα τοῦτο, ἐντεῦθεν ἐνθυμείσθω 
ἀπὸ τῶν ἐνταῦθα ἐρώτων, οἷόν ἐστι τυχεῖν ὧν τις 
μάλιστα ἐρᾷ, καὶ ὅτι ταῦτα μὲν τὰ ἐρώμενα θνητὰ καὶ 
βλαβερὰ καὶ εἰδώλων ἔρωτες καὶ μεταπίπτει, ὅτι οὐκ 
ἦν τὸ ὄντως ἐρώμενον οὐδὲ τὸ ἀγαθὸν ἡμῶν οὐδ᾽ ὃ 

1 Kirchhoff: πρὸς wBRCQ: om. JU. 

‘ From the Phaedrus myth, 248C8. 

2 For the distinction of the two Aphrodites (which seems 
to have been a sort of Athenian homosexual in-joke, 
without foundation in cult or popular belief) see Plato 
Symposium 180D_E. It had, of course, a much more serious 


history from Plotinus onwards. 
3 Symposium 203B. Plotinus' fullest interpretation of the 


myth is HI. 5. 7 9. 
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because its good is there. And when it comes to be 
there it becomes itself and what it was; for what it is 
here and among the things of this world is a falling 
away and an exile and a “shedding of wings”.! And 
the soul’s innate love makes clear that the Good is 
there, and this is why Eros is coupled with the 
Psyches in pictures and stories. For since the soul is 
other than God but comes from him it is necessarily 
in love with him, and when it is there it has the 
heavenly love, but here love becomes vulgar; for the 
soul there is the heavenly Aphrodite, but here 
becomes the vulgar Aphrodite, a kind of whore.? 
And every soul is Aphrodite; and this is symbolised 
in the story of the birthday of Aphrodite and Eros 
who is born with her.* The soul then in her natural 
state is in love with God and wants to be united with 
him; it is like the noble love of a girl for her noble 
father. But when the soul has come into the world of 
becoming and is deceived, so to say, by the blandish- 
ments of her suitors, she changes, bereft of her 
father, to a mortal love and is shamed; but again she 
comes to hate her shames here below, and purifies 
herself of the things of this world and sets herself on 
the way to her father and fares well.* And if anyone 
does not know this experience, let him think of it in 
terms of our loves here below, and what it is like to 
attain what one is most in love with, and that these 
earthly loves are mortal and harmful and loves only 
of images, and that they change because it was not 
what is really and truly loved nor our good nor what 

* Plotinus uses this comparison again at V. 5. 12. 37. But 
there it is not the beauty of the world of sense which draws 
the daughter away from the father, but the beauty of the 
intelligible: on this see my note ad loc. 
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- a * ‘ > 
ζητοῦμεν. ἐκεῖ δὲ τὸ ἀληθινὸν ἐρώμενον, ᾧ ἔστι καὶ 


Β ᾿ Γ το τς 
συνεῖναι μεταλαβόντα αὐτοῦ καὶ ὄντως ἔχοντα, οὐ 


4 
περιπτυσσόμενον σαρξὶν ἔξωθεν. ὅστις δὲ εἶδεν, 
ofdev 6 λέγω, ὡς ἡ ψυχὴ ζωὴν ἄλλην ἴσχει τότε 
καὶ προσιοῦσα' καὶ ἤδη προσελθοῦσα καὶ μετασχοῦσα 
Rs Gi ‘A " 
αὐτοῦ, ὥστε γνῶναι διατεθεῖσαν, ὅτι πάρεστιν ὃ 
τς ‘ i" ere Ν " 
χορηγὸς ἀληθινῆς ζωῆς, καὶ δεῖ οὐδενὸς ἔτι. τοὐναντίον 
eh 3 ΄ , a wel an f = , 
δὲ ἀποθέσθαι τὰ ἄλλα δεῖ, καὶ ἐν μόνῳ στῆναι τούτῳ, 
καὶ τοῦτο γενέσθαι μόνον περικόψαντα τὰ λοιπὰ ὅσα 
᾿ Ν ; , ee \ 
περικείμεθα: ὥστε ἐξελθεῖν σπεύδειν ἐντεῦθεν καὶ 
᾿ ss aA Ae R 1 β — ἜΝ 
ἀγανακτεῖν ἐπὶ θάτερα δεδεμένους, ἵνα τῷ ὅλῳ αὐτῶν 
, 4 [Ὁ Φ 
περιπτυξώμεθα καὶ μηδὲν μέρος ἔχοιμεν, ᾧ μὴ 
: ; A fe. On αἱ fea τι τὰ ‘ 
ἐφαπτόμεθα θεοῦ. ὁρᾶν δὴ ἔστιν ἐνταῦθα κἀκεῖνον καὶ 
en ας Ae ‘ Β 
ἑαυτὸν ὡς ὁρᾶν θέμις": ἑαυτὸν μὲν ἠγλαϊσμένον, φωτὸς 
, a εν a ἄρ κα 
πλήρη νοητοῦ, μᾶλλον δὲ φῶς αὐτὸ καθαρόν, ἀβαρῆ, 
κοῦφον, θεὸν γενόμενον, μᾶλλον δὲ ὄντα, ἀναφθέντα μὲν 
τότε, εἰ δὲ πάλιν βαρύνοιτο, ὥσπερ μαραινόμενον. 
10. Πῶς οὖν οὐ μένει ἐκεῖ; ἢ ὅτι μήπω ἐξελήλυθεν 
5 " ον αὶ ἐν, a ay: ξ κα 
ὅλος. ἔσται δὲ ὅτε καὶ τὸ συνεχὲς ἔσται τῆς θέας οὐκέτι 
2 > , ? [4 “ # nN \ 
ἐνοχλουμένῳ οὐδεμίαν ἐνόχλησιν τοῦ σώματος. ἔστι δὲ 
ες τ ak κα ΔΑ ΓΑ Ν ᾿ 
τὸ ἑωρακὸς οὐ τὸ ἐνοχλούμενον, ἀλλὰ τὸ ἄλλο, ὅτε 
1s a er " 
τὸ ἑωρακὸς ἀργεῖ τὴν θέαν οὐκ ἀργοῦν τὴν ἐπιστήμην 
+ 3 ΩΣ ‘ae Η 
τὴν ἐν ἀποδείξεσι καὶ πίστεσι καὶ τῷ τῆς ψυχῆς 
διαλογισμῷ: τὸ δὲ ἰδεῖν καὶ τὸ ἑωρακός ἐστιν οὐκέτι 
tA 5 ‘ ay 4 A \ , a 2 ‘ a 
λόγος, ἀλλὰ μεῖζον λόγου καὶ πρὸ λόγου καὶ ἐπὶ τῷ 


' Kirchhoff: προϊοῦσα Enn. 


The phrase seems to have been a fairly commonplace 
one, used by a mystery-initiate when addressing others to 
avoid divulging secrets. See Pausanias | 37. 4-5 (where it is 
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we seek. But there is our true love, with whom also 
we can be united, having a part in him and truly 
possessing him, not embracing him in the flesh from 
outside. But “whoever has seen, knows what | am 
saying’,’ that the soul then has another life and 
draws near, and has already come near and has a 
part in him, and so is in a state to know that the 
giver of true life is present and we need nothing 
more. But quite otherwise, we must put away other 
things and take our stand only in this, and become 
this alone, cutting away all the other things in 
which we are encased; so we must be eager to go out 
from here and be impatient at being bound to the 
other things, that we may embrace him with the 
whole of ourselves and have no part with which we 
do not touch God. There one can see both him and 
oneself as it is right to see: the self glorified, full of 
intelligible light—but rather itself pure light— 
weightless, floating free, having become—but 
rather, being—a god; set on fire then, but the fire 
seems to go out if one is weighed down again. 

10. How is it, then, that one does not remain 
there? It is because one has not yet totally come out 
of this world. But there will be a time when the 
vision will be continuous, since there will no longer 
be any hindrance by the body. But it is not that 
which has seen which is hindered, but the other part 
which, when that which has seen rests from vision, 
does not rest from the knowledge which lies in 
demonstrations and evidence and the discourse of 
the soul; but seeing and that which has seen are not 
reason, but greater than reason and before reason 
used in the very down-to-earth and unspiritual context of 
beans). Plotinus also uses it at 1. 6. 7. 2. 
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λόγῳ, ὥσπερ καὶ τὸ ὁρώμενον. ἑαυτὸν μὲν οὖν ἰδὼν 

10 τότε, ὅτε ὁρᾷ, τοιοῦτον ὄψεται, μᾶλλον δὲ αὑτῷ 
τοιούτῳ συνέσται καὶ τοιοῦτον αἰσθήσεται ἁπλοῦν 
γενόμενον. τάχα δὲ οὐδὲ ᾿᾿ὄψεται᾽᾿ λεκτέον, τὸ δὲ 
“ὀφθέν᾽᾽, εἴπερ δεῖ δύο ταῦτα λέγειν, τό τε ὁρῶν καὶ 
ὁρώμενον, ἀλλὰ μὴ ἕν ἄμφω: τολμηρὸς μὲν ὁ λόγος. 
τότε μὲν οὖν οὔτε ὁρᾷ οὐδὲ διακρίνει ὁ ὁρῶν οὐδὲ 

15 φαντάζεται δύο, ἀλλ᾽ οἷον ἄλλος γενόμενος καὶ οὐκ 
αὐτὸς οὐδ᾽ αὑτοῦ συντελεῖ ἐκεῖ, κἀκείνου γενόμενος ἕν 
ἐστιν ὥσπερ κέντρῳ κέντρον συνάψας. καὶ γὰρ ἐνταῦθα 
συνελθόντα ἕν ἐστι, τό τε δύο, ὅταν χωρίς. οὕτω καὶ 
ἡμεῖς νῦν λέγομεν ἕτερον. διὸ καὶ δύσφραστον τὸ θέαμα: 

20 πῶς γὰρ ἂν ἀπαγγείλειέ τις ὡς ἕτερον οὐκ ἰδὼν ἐκεῖ ὅτε 
ἐθεᾶτο ἕτερον, ἀλλὰ ἕν πρὸς ἑαυτόν; 

11. Τοῦτο δὴ ἐθέλον δηλοῦν τὸ τῶν μυστηρίων 
τῶνδε ἐπίταγμα, τὸ μὴ ἐκφέρειν εἰς μὴ μεμυημένους, 
ὡς οὐκ ἔκφορον ἐκεῖνο ὄν, ἀπεῖπε δηλοῦν πρὸς ἄλλον τὸ 
θεῖον, ὅτῳ μὴ καὶ αὐτῷ ἰδεῖν εὐτύχηται. ἐπεὶ τοίνυν δύο 

5 οὐκ ἦν, ἀλλ᾽ ἕν ἦν αὐτὸς ὁ ἰδὼν πρὸς τὸ ἑωραμένον, ὡς 
ἂν μὴ ἑωραμένον, ἀλλ᾽ ἡνωμένον, ὃς ἐγένετο ὅτε ἐκείνῳ 
ἐμίγνυτο εἰ μεμνῷτο, ἔχοι ἂν παρ᾽ ἑαυτῷ ἐκείνου 
εἰκόνα. ἦν δὲ ἕν καὶ αὐτὸς διαφορὰν ἐν αὑτῷ οὐδεμίαν 
πρὸς ἑαυτὸν ἔχων οὔτε κατὰ ἄλλα---οὐ γάρ τι ἐκινεῖτο 

10 παρ᾽ αὐτῷ, οὐ θυμός, οὐκ ἐπιθυμία ἄλλου παρῆν αὐτῷ 
ἀναβεβηκότι “ἀλλ᾽ οὐδὲ λόγος οὐδέ τις νόησις οὐδ᾽ 
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and above reason, as is that which is seen. When 
therefore the seer sees himself, then when he sees, he 
will see himself as like this, or rather he will be in 
union with himself as like this and will be aware of 
himself as like this since he has become single and 
simple. But perhaps one should not say “will see”, 
but “was seen”’, if one must speak of these as two, the 
seer and the seen, and not both as one—a bold 
statement. So then the seer does not see and does not 
distinguish and does not imagine two, but it is as if 
he had become someone else and he is not himself 
and does not count as his own there, but has come to 
belong to that and so is one, having joined, as it 
were, centre to centre. For here too when the centres 
have come together they are one, but there is duality 
when they are separate. This also is how we now 
speak of “another”. For this reason the vision is 
hard to put into words. For how could one announce 
that as another when he did not see, there when he 
had the vision, another, but one with himself? 

11. This is the intention of the command given in 
the mysteries here below not to disclose to the 
uninitiated; since that Good is not disclosable, it 
prohibits the declaration of the divine to another 
who has not also himself had the good fortune to see. 
Since, then, there were not two, but the seer himself 
was one with the seen (for it was not really seen, but 
united to him), if he remembers who he became when 
he was united with that, he will have an image of 
that in himself. He was one himself, with no distinc- 
tion in himself either in relation to himself or to 
other things—for there was no movement in him and 
he had no emotion, no desire for anything else when 
he had made the ascent—but there was not even any 
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ὅλως αὐτός, εἰ δεῖ καὶ τοῦτο λέγειν. ἀλλ᾽ ὥσπερ 
ἁρπασθεὶς ἢ ἐνθουσιάσας ἡσυχῇ ἐν ἐρήμῳ καὶ 
καταστάσει γεγένηται ἀτρεμεῖ, τῇ αὐτοῦ οὐσίᾳ οὐδαμῇ 
ἀποκλίνων οὐδὲ περὶ αὑτὸν στρεφόμενος, ἑστὼς πάντη 
καὶ οἷον στάσις γενόμενος. οὐδὲ τῶν καλῶν, ἀλλὰ καὶ τὸ 
καλὸν ἤδη ὑπερθέων, ὑπερβὰς ἤδη καὶ τὸν τῶν ἀρετῶν 
χορόν, ὥσπερ τις εἰς τὸ εἴσω τοῦ ἀδύτου εἰσδὺς εἰς 
τοὐπίσω καταλιπὼν τὰ ἐν τῷ νεῷ ἀγάλματα, ἃ 
> ͵ - > , ta tA - ‘ 4 
ἐξελθόντι τοῦ ἀδύτου πάλιν γίνεται πρῶτα μετὰ TO 
ἔνδον θέαμα καὶ τὴν ἐκεῖ συνουσίαν πρὸς οὐκ ἄγαλμα 
> 4 a i » 4 5» / ΠῚ] 4 , a rd 
οὐδὲ εἰκόνα, ἀλλὰ αὐτό" ἃ δὴ γίγνεται δεύτερα θεάματα. 
ΜΡ say yyy ᾿ re 
τὸ δὲ ἴσως ἦν ov θέαμα, ἀλλὰ ἄλλος τρόπος τοῦ ἰδεῖν, 
ἔκστασις καὶ ἅπλωσις καὶ ἐπίδοσις αὑτοῦ καὶ ἔφεσις 
πρὸς ἁφὴν καὶ στάσις καὶ περινόησις πρὸς 
» rd ue ‘ > ~ OF yf > 3 
ἐφαρμογήν, εἴπερ τις τὸ ἐν τῷ ἀδύτῳ θεάσεται. εἰ ὃ 
uw i ἡ 2. α ἕ “ κ + 
ἄλλως βλέποι, οὐδὲν αὐτῷ πάρεστι. TAUTM μὲν Ov 
μιμήματα' καὶ τοῖς οὖν σοφοῖς τῶν προφητῶν 
αἰνίττεται, ὅπως θεὸς ἐκεῖνος ὁρᾶται' σοφὸς δὲ ἱερεὺς 
τὸ αἴνιγμα συνιεὶς ἀληθινὴν ἂν ποιοῖτο ἐκεῖ γενόμενος 
“ 3 PA ᾿ δ 4 εἶ i ὯΝ ‘ we 
τοῦ ἀδύτου τὴν θέαν. καὶ μὴ γενόμενος δὲ τὸ ἄδυτον 
τοῦτο ἀόρατόν τι χρῆμα νομίσας καὶ πηγὴν καὶ ἀρχήν, 
εἰδήσει ὡς ἀρχῇ ἀρχὴν ὁρᾷ καὶ συγγίνεται [καὶ] τῷ 
Li f ‘ Ὁ \ 1 3 4 A Ly - fa] f 
ὁμοίῳ τὸ ὅμοιον. Cxal>! οὐδὲν παραλιπὼν τῶν θείων 
1 transposuimus. 


' This is the only passage in the Hnneads where ἔκστασις 
(usually rather inadequately and misleadingly translated 
“eestasy’”’) is used in any context relevant to the mystical 
union, if with Theiler and H-S we read ἐκτάσει in VI. 7. 17. 
40. Theiler would prefer, for this and other reasons, to read 
[ἐκ] στάσις here and delete καὶ στάσις in the next line: see 
Plotins Schriften V1 (Indices) p. 174. But even if the reading 
of the MSS is kept here, there is no good reason for 
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reason or thought, and he himself was not there, if 
we must even say this; but he was as if carried away 
or possessed by a god, in a quiet solitude and a state 
of calm, not turning away anywhere in his being and 
not busy about himself, altogether at rest and hav- 
ing become a kind of rest. He had no thought of 
beauties, but had already run up beyond beauty and 
gone beyond the choir of virtues, like a man who 
enters into the sanctuary and leaves behind the 
statues in the outer shrine; these become again the 
first things he looks at when he comes out of the 
sanctuary, after his contemplation within and inter- 
course there, not with a statue or image but with the 
Divine itself; they are secondary objects of con- 
templation. But that other, perhaps, was not a con- 
templation but another kind of seeing, a being out of 
oneself! and simplifying and giving oneself over and 
pressing towards contact and rest and a sustained 
thought leading to adaptation, if one is going to 
contemplate what is in the sanctuary. But if one 
looks in another way, one finds nothing. These are 
images; and this, therefore, is how the wise among 
the expositors of holy things express in riddles how 
that god is seen; and a wise priest who understands 
the riddle may make the contemplation real by 
entering the sanctuary; and even if he has not been 
there, and thinks that this sanctuary is something 
invisible, and the source and the principle, he will 
know that he sees principle by principle and that 
like is united with like. And he will neglect none of 
the divine properties which the soul can have even 
describing the mystica] union according to Plotinus as an 
“ecstasy”. It gives a very misleading impression of this 
austere and quiet mysticism. 
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o ta ‘om 4s ‘ -" ΓΕ \ A > 
ὅσα δύναται ψυχὴ ἔχειν καὶ πρὸ τῆς θέας, τὸ λοιπὸν ἐκ 
τῆς θέας ἀπαιτεῖ: τὸ δὲ λοιπὸν τῷ ὑπερβάντι πάντα τὸ ὅ 
ἐστι πρὸ πάντων. οὐ γὰρ δὴ εἰς τὸ πάντη μὴ ὃν ἥξει ἡ 
ων 448 ἢ ΜΡ , nae ‘ 

ψυχῆς φύσις, ἀλλὰ κάτω μὲν Baca ets κακὸν ἥξει, Kai 
οὕτως εἰς μὴ ὄν, οὐκ εἰς τὸ παντελὲς μὴ ὄν. τὴν ἐναντίαν 

\ ΜΚ ἴων" εἶχε κι τὰ. ; 
δὲ δραμοῦσα ἥξει οὐκ εἰς ἄλλο, ἀλλ᾽ εἰς αὑτήν, καὶ 

Cy > 3 ν ΕΣ > 12 » ya 2 ar) 
οὕτως οὐκ ev ἄλλῳ οὖσα (οὐκ) ἐν οὐδενί ἐστιν, ἀλλ᾽ ἐν 
αὑτῇ" τὸ δὲ ἐν αὑτῇ μόνῃ καὶ οὐκ ἐν τῷ ὄντι ἐν ἐκείνῳ" 
γίνεται γὰρ καὶ αὐτός τις οὐκ οὐσία, ἀλλ᾽ ἐπέκεινα 
οὐσίας ταύτῃ, ἧ προσομιλεῖ. εἴ τις οὖν τοῦτο αὑτὸν 
γενόμενον ἴδοι, ἔχει ὁμοίωμα ἐκείνου αὑτόν, καὶ εἰ ad’ 
αὑτοῦ μεταβαίνοι ὡς εἰκὼν πρὸς ἀρχέτυπον, τέλος ἂν 
ἔχοι τῆς πορείας. ἐκπίπτων δὲ τῆς θέας πάλιν 
ἐγείρας ἀρετὴν τὴν ἐν αὑτῷ καὶ κατανοήσας ἑαυτὸν 
ταύταις κεκοσμημένον πάλιν κουφισθήσεται δὶ ἀρετῆς 
᾿ ‘ ~ oh \ f ἡ § ‘ ’ > > » ‘4 4 
ἐπὶ νοῦν ἰὼν καὶ σοφίαν καὶ διὰ σοφίας ἐπ᾽ αὐτό. καὶ 

-“ ν 3 , f 4 » ta , 

οὗτος θεῶν καὶ ἀνθρώπων θείων καὶ εὐδαιμόνων βίος, 
» 4 ” El ~ “~ f > Pas - 
ἀπαλλαγὴ τῶν ἄλλων τῶν τῇδε, βίος ἀνήδονος τῶν 

» ᾿ 
τῇδε, φυγὴ μόνου πρὸς μόνον. 

' Thedinga. 


‘Beyond substance” is the often quoted foundation-text 
from Plato Republic VI 509B9; “the end of the journey” 
from Republic VII 532E3, again in the context of the ascent 
to the Good. 

* These last words, in the common translation “flight of 
the alone to the Alone”, are the only words of Plotinus at 
all generally known and remembered. He uses the “alone to 
the alone” formula elsewhere in the KEnneads when 
speaking of our encounter with the Good (I. 6. 7. 8; VI. 7. 34. 
7). It is in fact a fairly commonplace Greek phrase, 
generally, but not always, in a religious context. The 
closest parallel to Plotinus’ use of it is in Numenius fr. 2 des 
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before the vision, and will seek the rest from the 
vision; and the rest, for him who has gone beyond all, 
is that which is before all. For the nature of the soul 
will certainly not arrive at absolute non-existence, 
but when it goes down it will arrive at evil and in 
this way at non-existence, not at absolute non- 
existence. But if it runs the opposite way, it will 
arrive, not at something else but at itself, and in this 
way since it is not in something else it will not be in 
nothing, but in itself; but when it is in itself alone 
and not in being, it is in that; for one becomes, not 
substance, but “beyond substance” by this converse. 
If then one sees that oneself has become this, one has 
oneself as a likeness of that, and if one goes on from 
oneself, as image to original, one has reached “the 
end of the journey’’.! And when one falls from the 
vision, he wakes again the virtue in himself, and 
considering himself set in order and beautiful by 
these virtues he will again be lightened and come 
through virtue to Intellect and wisdom and through 
wisdom to that Good. This is the life of gods and of 
godlike and blessed men, deliverance from the 
things of this world, a life which takes no delight in 
the things of this world, escape in solitude to the 
solitary.” 


Places (11 Leemans) 11-12 ὁμιλῆσαι τῷ ἀγαθῷ μόνῳ μόνον. See 
E. R. Dodds ‘“‘“Numenius and Ammonius” in Les Sources de 
Plotin (Entretiens Hardt V), Vandoeuvres-Genéve 1957, 
16-17. It does tell us something important about the 
mysticism of Plotinus, but can be misleading if considered 
in isolation from the rest of his writing about the spiritual 
life and Porphyry’s account of Plotinus as he knew him. 
See my “The Apprehension of Divinity in the Self and 
Cosmos in Plotinus” (Plotinian ἃ Christian Studies XVIII). 


345 


